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The Concept of Time in 
Post-Vedic Sanskrit Literature 
———————ÓsB 


It is very difficult to say anything definitely about abstract things 
Time is one such thing. In the West, philosopher after philosopher 
and the physicist after physicist has worked on it to know it, yet 
it seems to be far too elusive 

According to Bergson time is made to a stuff which is called 
reality. Time is reality itself. 

According to Alexander it is the soul of space and space-time 
is the soul of all reality 


As for Einstein conception of time we may quote the 
words of Wildon Carr: "The principle of relativity 
declares that there is no absolute magnitude, that 
there exists whatever which can claim to be great or 
small in its own nature, also there is no absolute 
duration, nothing whatever which in its own nature 
is short or long. I co-ordinate my universe from my 
own standpoint of rest in a system of reference in 
relation to which all else is moving....Space and Time 
are not containers nor are they contents but variants.’ 


Such is the line along which the philosophy of time has been 
developed in the West. Philosopher after philosopher there has 
studied the concepts of Time and Space. Kant, Alexander, 
Bergson, Whitehead, Bradley, Taylor, Spinoza—all have tried to 
analyse the time-concept in their own way. So much of energy 


has be ed on it and so much of thinking has gone in for 
een expended Shastri Collection, New Delhi. Digitized by S3 Foundation USA 
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its clear exposition that it is difficult to present it in a short 
compass. We, therefore, desist from it and devote ourselves to 
the exposition of the Time Philosophy in the religious and secular 
literature of Sanskrit only which is presented in the following 


pages. 
The Smrtis 


Of all the Smrtis only the Manusmrti gives us some idea of 
time and its various divisions. It reads: 
kalam kalavibhaktis ca 
naksatrani grahans tatha.? 
The singular in kalam in the verse implies time as a principle 
while plural in kalavibhaktth implies the empirical divisions of it. ` 
It is interesting to note here that the above passage has been 
interpreted differently by different commentators. Medhatithi, 
Kulluka, Raghavananda and Nandana accept the aggregate of the 
motions of the sun, stars etc. as time. They, therefore, seem to 
accept the view of the astronomers on time sa eva 
grahataradiparispandah kala ity ucyate’. Sarvajiia Narayana, 
however, differs from this view. He accepts time as Purusa 
(Spirit) who is sentient. The word kalavibhaktth in the verse in _ 
the Manusmrti refers, according to him, to the presiding deities 
(abhimanidevatah) of moments, days, months, years, and epochs. 
The commentator Ramacandra differs from both of these views. 


He accepts time as Samvatsara and the divisions of time as the 
six seasons; 


` purvam kalam kalatmakasamvatsararupam kalam asrjat 
kalasya vibhagams ca sadrtun ayanadins ca. 


This is clearly the view of the Reveda too. We see here as to 
how the commentators expound one and the same passage in the 
Manusmrti according to their own set views and notions. 


The Puranas 


From Manusmrti we pass on to the Puranas. These offer quite 


ccf Yanety of views.on Lime. Laking the.Visuuspurana;£irst.of all, 
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we find that Brahma is described there 
Vyakta, Avyakta, Purusa and Kala. 
tad eva sarvam evaitad vyaktavyaktasvarupavat | 
tatha purusarupena kalarupena ca sthitam if 
"AII this, whether manifest or unmanifest, is nothing, but that 


(Intelligence), it appears as Purusa and as Kala.” Sridhara 
explains the above passage as: $ 


as existing in the form of 


vyaktam mahadadi, avyaktam pradhanam. 
The Visnu-purana declares ; | 
kalasvarupari ruparà tad visnor maitreya vartate IP 
"O Maitreya! Visnu is of the form of Kala.” Here the passage 
explicitly says that Visnu is Kala. 
The Visnu-purana accepts time to be eternal. It existed even 
before creation came into being, and it will exist even after it is 


dissolved. As a matter of fact, all this creation and dissolution, 
etc. do not exist at all. It says: 


anadir bhagavan kalo nanto Sya dvija vidyate | 
avyucchinnas tatas tv ete srstisthityantasamyamahi? 


^O Brahmana, the all-powerful Kala is eternal (beginn- 
ingless) and endless; hence creation, stasis and dissolution are all 
ever-recurrent”.7 

It is because Kala is equated here with Visnu that He is 
spoken of as Anadi and Ananta. The idea of continuous flow that 
the passage above conveys, makes it also the basis of the theory 
of momentariness (ksanikavada) which we find so elaborated in 
the Yogasutra and its Bhasya where it is said that a moment 
(ksana) is the ultimate minimum of time and cannot be further 
divided up...and the continuous flow of such moments is their 
‘course’ (krama)...their uninturrupted course is what is called 
‘time’.8 

Now we come to the Bhagavata-purana. In the beginning, 
this Purana describes the process of creation. A special power, 
Sakti, of the Lord, Kala by name, remains in a dormant and latent 
State at the time of Dissolution. The Sakti named Kala impelled 
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by God awakens when the new creation is contemplated. This 
very idea 15 conveyed by the Bhagavata-purana in the following 
words: 
so’ntah Sarire 'rpitabhutasutasuksmah kalatmikam Saktim 
udirayanah 1 
uvasa tasmin salile pade sve yathanalo daruni 
ruddhaviryalui'? 

«He (Visnu), withdrawing all beings into (making all beings 
recede into) His (all encompassing) Body, and bringing into play 
his Sakti known as Kala dwelt in his home of water, like fire latent 
in wood." 

Sridharasvàámin, the commentator, Very correctly interprets 
kalatmikam Saktim udirayanah in the verse quoted above as 
kalasakteh preranam punah srstyavasare prabodhanartham or “to 
bring into play (to impel) Kalasakti means to awaken it again at 
the beginning of the creation." Those who subscribe to the views 
of Madhava, however, interpret udirayanah in the sense of 
creating and thereby conclude that time according to the 
Bhagavata-purana is created by God and is hence anitya, not 
eternal. This view does not, however, appeal to reason, for it is 
doubtful if Nir ever means ‘to create’. Be that as it may, there 
can be no doubt, at least on this point, that Kalasakti associated 
with Lord Visnu whether it is identical with Him or is created 
by Him, we are not concerned with at present. The associate of 
Kalasakti is very clearly brought out in the following verse of 
the Bhagavata-purana: 

yigvam vai brahma-tanmatram samsthitam visnumayaya ! 
i$varena paricchinnam kalenavyaktamurtinai!! 
“The universe is verily Brahma-tanmatra, in essence Brahman, 
and is withdrawn by the maya of Visnu. It is put forward as 
something distinct by the Lord with the help of the formless 
Kala.” 

The epithet avyaktamurti in the verse above purports to mean 
that the Lord is by Himself unqualified. This is how the 
commentator Sridharasvamin construes this verse. In our opinion 


c&heiord is here identified with Kala, Kalena is in apposition with 
I$varena and not the instrumental case Signifying mmitta. The 
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epithet avyaktamurtina Is also in construction with Kalena and 
not with the intercepted Zśvarena. 

The Bhagavata-purana accepts two kinds of time, gross and 
subtle, both knowable by inference only. It is time that determines 
all the actions that are termed manifest, vyakta. It reads: 


evar kalo 'py anumitah sauksmye sthaulye ca sattama 1 
samsthanabhuktya bhagavan avyakto vyaktabhug vibhuhu!? 


"Thus time is inferred to be both gross and subtle. O best of men, 
the Lord, by reason of His pervasion of paramanus, though 
Himself unmanifest, enjoys (pervades, determines) the manifest." 

Samsthana in the verse, says the commentator, is in forms 
such as paramanu and bhukti is its pervasion. 

Bhagavan means the Sakti (for there is the identity of Sakti 
and the possessor of Sakti). This very idea is elaborated in the 
next verse 


sa kalah paramanur vai yo bhunkte paramanutam | 
svato’ visesabhug yas tu sa kalah paramo mahan 1i? 


which says that, that much is termed the Paramanukala which 
enjoys atomicity (paramanuta), by nature pervades everything. 
He is the great Kala. On this the commentator Sridharasvamin 
says: 
graharksataracakrastha (Bhagavata, 3.11.4) ityadina 
yat suryaparyatanam vaksyate tatra suryo yavata 
paramanudesam atikramati tavan kalah paramanuh, 
yavata ca dvadasarasyatmakam bhuvanakosam 
atikramati sa paramamahan samvatsaratmakah kalah, 
tasyaivavrttya yugamanvantaradikramena dvipara- 
rdham tattvam iti. latha ca pañcame (Adhyaya 21) 
suryagatyaiva kaladivibhagam vaksyati. 
"The verse graharksataracakrastha (Bhagavata, 3.11.13.) speaks of 
the motion of the sun. That much is termed the Paramanukala, which 
the sun takes to traverse an atom, and that which it takes to traverse 
all the twelve signs (the zodiac) in the year is parama mahan kala. 
By its rotation we have a development beginning with yuga (cycle), 
manyantara. (period) and, ending with panaradha-,Aeeprding iy, Re 
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author does well to treat of the division of time as effected by the 
motion of the Sun.” 

The long and short of the whole discussion is that along with 
the Kalasakti there is also recognised the empirical time which 
form the Kalasakti assumes on account of the limiting condition, 
the motion of the Sun. 

Of all the Puranas (with the full knowledge of the limitation 
of our study) we can say that it is only the Visnu and the 
Bhagavata which present the time-concept with a philosophical 
and somewhat mystical tint. In other Puranas Kala is explicitly 
recognized as a Deity, all-powerful, and all-pervasive. It is 
described there as follows: 

anadir esa bhagavan kalo 'nanto jarah parah | 
sarvagatvat svatantratvat sarvatmatvan mahesvarah I 
brahmano bahavo rudra anye narayanadayah | 

eko hi bhagavan 1$ah kalah kavir iti smrtah | 
brahmanaraynesanam trayanam prakaroti yah | 
procyate kalayogena punar eva ca sambhavah I 


kalenaiva hi srjyante sa eva grasate punah | 


tasmat kalatmakam vi$vam sa eva paramesvarah iH 
anadinidhanah kalo rudrah sankarsanah smrtah 1 
karsanat sarvabhutanam sa tu sankarsanah smrtaht! 
sarvabhütasamitvac ca sa rudrah parikirtitah | 
anadinidhanatvena sa mahan parame$varah it? 


“The great is Lord, beginningless and endless (anadiranantah). 
He is said to have created even gods like Vasudeva, Svyambht 
and Sankara. There are many gods like many Rudras and 
Narayana etc. Of all these he is the great Lord. He is the great 
Lord as he is all-pervasive, independent and the soul of all.” 

It is this conception of Kala as a Deity, all-powerful and all- 
pervasive, that seems to find an echo in the work of the great 
grammarian Bhartrhari when he, while mentioning the three 
different views on Time, picks up the concept of Time as a Deity 


(90० among them - Says he—saktyatmadeviapaksair. bhinnam 
kalasya dürsanam.! About its devatapaksa He ae a's comment 
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is significant ; kecit tu mahaprabhavam devatam kalatvenabhyu- 
papannah, which means that some regard time to be an all- 
powerful Deity. 


Agama Literature 


Now, from the Puranas, we pass on to the Agamas. There are 
different Agamas from which we have traced here a lot of 
references to time. We shall take up these Agamas one by one 
and deal with them briefly. 


Pratyabhijnadarsana 


A school of Kāśmīra Saivism, the Pratyabhijfiadargana 

recognizes Kala. We read: 
sarvakarah sarvajiiah purno nityo Sankucamá ca | 
viparita iva maheso yabhis tà bhavanti pañca saktayah t? 

Out of the five Saktis referred to here, one is which the 
Parimala, the commentary, explains as bhavanam avabhasa - 
nanavabhasanatma kramah. 

According to this Darsana, the five Saktis are in no Way 
different from J§varecchd or the will of God and this again is not 
different from kriya. About Kala it is said that it has no existence 
outside the cognizer (experient). It comes to be related to the 
objects of cognition through the cognizer. This is what Acarya 
Abhinavagupta says in the following words: 

kalah kramam asutrayan pramatari vijrmbhamanah 
tadanusarena prameye ‘pi prasarati 17 


Mrgendragama 


According to the Mrgendragama, kala is perishable, non- 
pervasive and manifold. It is non-sentient. The view of the 
Naiyayikas that kala is not kriya is acceptable to this school. The 
nature of kala is discussed in a beautiful passage in the 
Mrgendragamavritidipika which bears reproduction: 

astu tarhi naiyayikadyabhyupagata evatra kriyavya- 


tiriktah kalah.-satyam. na tu nityo vyapako va. tasya — 
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vividhatvenanekatvat acetanatvac ca . ekarupatve hi 

kalasya sarvada padarthanam ekakalata syat, 

dréyante ca kecid vartamanah kecid atita bhavinas ca 

kecid bhavah. tatah kalasyanekatvam. kala eva 

triprakarah!? | 
“Let us accept the view of the Naiyayikas that kala is something 
other than kriya (action). But that cannot be eternal and 
ubiquitous, it being diverse and composite (manifold) and non- 
sentient. If the time be a uniform entity, all things would be 
contemporaneous. But things are perceived to be either present 
or past or future. It, therefore, follows that kala is manifold. Time 
is of three kinds.” 


Saktas 


The Saktas believe that this world is a product of reflection 
of Citi and is, therefore, unreal. They say: 


...ekarupapi citih svatantryahetutah | 

svantar vibhasayed bahyam adarse gaganam yathall 

nasti cetyam citer anyad darpane pratibimbavat p 

Kala is also an assumption, it has no existence in fact. The 

assumed kala too is free from such variations as subtlety 
(suksmatva) and elongation (dirghatva). Yt is only our thinking 
that differentiates one and the same thing. This is declared in so 
many words in the Tripurarahasya: 

deśah kalo 'thava kiricid yatha ‘nena vibhavitam ! 

tatha tat tatra bhaseta dirghasuksmatvabhedatah. i 


Nakulisapasupatas 


The Nakulisapasupata school, otherwise known as 
Paficartha$astra on account of the five categories in which it 
believes, does not seem to accept Kala as an independent entity. 
The five Padarthas that the followers of the school enumerate 
do not include Kala. Nor is Kala acceptable to another branch of 
this school which accepts only three Padarthas, Tattva, Guna, and 
Bhava. The first branch of the NakuliSapasupata school believes 

CfhatPisvara; thesoneicauseiof ell, isKala;ithe 3599370985), usa 


Concept of Time in Post-Vedic Sanskrit Literature I5 


Dvaitasaktas 


The Dvaita-Saktas postulate four categories. They are named 
in the Paranandasütra as: anadyanantasadyananta- 
nadisantasadisantah.” To them Kala is beginningless and endless 
and is all-pervasive. Itself limited in the form of ksana (moment). 
nimesa (wink) it limits objects such as a jar. i 


kalah paricchedakah paricchinna$ ca 2? 


Prapaficasara 


According to the Praparicasara, attributed to Sankaracarya, 
three external Existences are admitted— matter, soul and time. 
The commentator Padmapadacarya explains: 

evam parakalasyapi svarupam abhidhayaparam 
kalam prastauti-laveti. 

Each one of these is twofold, being differentiated as para and 
apara. The Prayogakramadipika, however, explains that Kala is 
unreal. It says: 


devatatattvam cidrupam ekam eva, tasya svaSakti- 
kalpita evayam prakrtipurusakalatmakavikalpah ^* 


and adds: 
atra ca prakrtivisayasarvajia na preranalaksana- 
cidrupam kalasya svarupam ity api pratipaditam! 
giving us a definition of time, stating precisely the nature of its 
function. 

The view of the Prapaiicasara briefly is: The Absolute 
Reality viewed as Prakrti is Pure Consciousness and is the origin 
of all things. It remains always what it is and yet when the latent 
karmans of jivas are matured for fructification it becomes, in a 
part as it were, alienated from itself, externalized and relatively 
dense. This part is called Prakrtitattva. When Kala acts on the 
lower Prakrti, the latter is split up into three forms, viz., Bindu, 
Nada and Bija. The cleavage of Prakrti under the influence of 
Time is the occasion for the origin of what for lack of more 
appropriate term is called sound (Sabda) which is equivalent to 
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what philosophers describe as Avyakta or Sabda Brahman. It is 
evident from the above that in this view Kala functions as the 
maturer of karma-seeds (karma-pacaka) and then as the energiser 
of Prakrti. 


Trika Literature 


In the Zrika Literature Kala, viewed in the Absolute Parama 
Siva, represents His Supreme Freedom (SvatantryaSakti) looked 
upon as Kriyasakti projecting the Universe till now unified with 
the Absolute and making it appear as external to it. The projection 
of the Universe is, therefore, only the apparent externalization of 
the Eternal Consciousness. The so-called creative process 
(Visvakalana) is only the outer aspect of the Kriyasakti, which 
inspite of its seeming eternality retains itself always. The truth 
is that the Absolute Consciousness first appears as Life or Prana, 
(i.e. Kriyasakti) on which, as a base is built up the entire fabric 
of Time and Space. 


Time in Secular Literature 


In all these pages we have been dealing with the concept of 
time in the Smrtis and the Puranas. Now we propose to deal with 
it in the secular literature. When we study it, we find in it 
sometimes striking references to time in its philosophical aspect. 
The older texts like the Mahabhasya and the Caraka Samhita very 
often present to us various views on time in a philosophical garb 
and, therefore, indicate that phase of the development of the 
secular literature when the word kala had not become restricted 
to the meaning of ‘death’ or the ‘god of death,’ the meaning which 
it developed in later kavya literature. Under this heading of “Time 
in Secular Literature’ we propose to deal with six authors and 
commentators—Patanjali, Caraka, Dalhana, Vatsyayana, 
YaSodhara (commentator on the Kamasutra of Vatsyayana) and 
Bhartrhari, the author of the Vakyapadiya. We include the popular 
view and the views of the Yogavasistha and the astronomers too 

cunden this very heading.cion, New. Delhi. Digitized by S3 Foundation USA 
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Pataiijali 

Pataiijali, the author of the Mahabhasya, has attributed 
eternity not only to the Vedas but also to sky, heaven, space and 
time. According to the Naiyayikas, the earth, light; water and air 
are eternal in so far as their ultimate atoms are concerned while 
the sky, time, mind, the quarters and the soul are eternal in their 
entirety. Under the Panini rule IV. 2.3 Pataiijali expressly states 
that both time and stars are permanent.25 He argues that even that 
thing where the essence is not destroyed is also permanent tad 
api nityam yasmins tattvam na vihanyate?s 

Patafijali considers time to be the ultimate substratum of the 
universe: kalo hi jagadadharah. He regards it an indivisible, 
permanent, one and all-pervading. He defines time as that whereby 
the growth and decay of material objects are perceived.?' It is this 
which causes the quantitative changes in all objects. Kaiyata 
makes it clear when he says: Now we see development, now decay 
in things such as grass, creepers, trees; other causes remaining 
the same. What this change (parinama) is due to, is time.28 

The division of time into day, night, months, years and cycles, 
etc. is only an artifical process of calculation; it is by virtue of 
its conjunction with some action as the movement of the sun kaya 


_ kriyaya, adityagatya?? that we say it is day, it is night. In other 


words it is the movement of the sun which is the basis of our 
conception of the so-called division of time. Time otherwise is 
one, eternal and all-pervading.30 

Pataiijali recognizes the three-fold division of time into 
present, past and future but sticking to his earlier enunciated view 
considers it empirical. According to Kaiyata the past, the present 
and the future are merely particular modes of existence?! Hence 
the future changes into the present and the present changes into 
the past. By existence Kaiyata means not only real existence but 
also ideal. It is the tree conceived by the mind and existing in it 
that is affirmed, denied or produced. Things absolutely non- 
existent such as the hare's horns are conceived by the mind and 


"re referred to by their names. This ideal gr sonceptual ९४1६9 ५५ 
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appears externally as material existence. If words such as ‘a tree’ 
were to express only external existence then it would do to say 
‘a tree' and it would be redundant to say ‘a tree is’. Again it would 
be a contradiction to say ‘a tree is not’, and it would not be 
reasonable to say as we do ‘a sprout has sprung up’, for what is 
cannot be said to be ‘becoming’. But once we accept the 
interpretation of Kaiyata the use of asti and nasti has a purpose: 
it is there to denote the existence etc. of the thing outside the 
mind. 

But here Kaiyata raises an interesting question: Can we 
qualify existence. (satia) as future existence or past existence? 
Satta which is derived from the present participle of Vas ‘to be? 
necessarily implies the present. The existent is necessarily the 
present in the absolute sense; hence it would be inconsistent to 
talk of future or past existence. But if it be urged here that the 
futurity or the pastness of the substrata in which existence resides 
could justify the use of such expressions as future existence; then 
we say even then existence (satia) would not be present. 

The Bhasyakara gives a very beautiful answer to all this. He 
explains the use of the future, past and present with regard to one 
and the same existent thing on the basis of its conjunction with 
the senses or absence of it. There are two different actions, one 
of the senses, the other of the mind. The action of the senses is 
approach, conjunction or contact. The action of the mind is 
conceiving. A person anxious to go to Pataliputra says: “On the 
way to Pataliputra which I am to traverse, there will be a well.” 
When he has reached the well he says: “The well is.” When he 
leaves it behind and proceeds further he says: “The well was." 
In all this, when we have action of the senses we have the past 
and the future tenses (with their varieties), when, however, we 
have the action of the mind, we have the present tense.?? 

Now, an objection is raised here with regard to the present 
in respect of things that have been ever-existing, for there is no 
division of time in their case.?? For instance we should not say: 

owe mountains stand.” But against this, it may be urged that the 
preserieowHielhis"moWaess Tevgrrlentithésis»óf£ thedpastand the 
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future. Since things which have been ever-existing have neither 
the past nor the future time, the present is there by its very nature 
and In its onir ight, and needs no support from any quarter. To 
this the critic's reply is: These appellations, the past, the future, 
the present, apply only to things that have an origin. These 
appellations are explainable only on the basis of origination 
having a definite limit. Thus things or events are called future, 
when the means are present and production is expected; they are 
present, when after origination they persist; and they are past, 
when after origination they have perished. The appellation 
present, therefore, stands between the past and the future. Where 
there are no past and future, there is no present either; for the 
present is antithetical to the past and the future. Since things 
which are constant have no past and future, there is no present, 
so far as they are concerned. Not only that. Since there is no time 
division in their case, there is no action conditioning time. Action 
is a process which determines time. 

To this Bhasyakara’s reply is: Yes, there are time divisions 
even in their case. The actions of the kings (the motion of the 
Sun etc.) past, future and present, are the substrata of the standing 
of the mountains. This explains such expressions as, the 
mountains will stand, the mountains stood. 

Again the objector points out that there is little justification 
for the use of the present tense when an action goes on because 
of the non-achievement of the principal purpose, but comes to 
an end and becomes a thing of the past, as the agent begins some 
other action or actions. It should not be reasonable to say ‘we 
are living here’, ‘we are performing here a sacrifice for 
Pusyamitra’. The priest, even when he is busy otherwise and is 
not performing the sacrifice, speaks thus, as he is still intent on 
performing the sacrifice, for he has not achieved the purpose, viZ., 
the sacrificial fee. The Bhasyakara replies that action is 
understood to be present, so long as the principal object is not 
achieved; it does not cease because some other actions which have 
their own distinct purpose, intervene. Hence the use of the present 
tense is perfectly justified. But if it be insisted on that there is 
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interruption by the intervening actions, hence, the action is no 
longer present, but is past, the Bhasyakara says that even if 
intervention is interruption, the action is present, not past. When 
we speak of Devadatta as: *Devadatta eats’, we know that while 
he is eating, he now smiles, now talks and now drinks water. Yet 
no denying the fact that the action of eating belongs to the present. 
If interruption does not affect the continuity of action in this case, 
why should it do in other cases? 

There is yet another way of showing how other actions 
coming in between, do not interfere with the continuity of the 
(principal) action such as eating which, therefore, goes on in the 
present. The various intervening actions, such as smiling are no 
more than parts of the same action, such as eating, since they are 
secondary and helpful like sipping, etc. And parts do not intercept . 
the whole. Surely Devadatta is not intercepted by his own limbs.?> 

Now the objector turns a thorough sceptic and challenges the 
very existence of the present. He asserts that there is no such thing 
as the present time. He argues: Action that is finished is past, and 
that not yet finished (or undertaken) is future, but we cannot 
conceive of anything that is neither finished nor unfinished, there 
being no intermediate stage. Besides the past and the future, 
therefore, there is nothing else in between. In other words, action 
is the state of being effected. In the course of this process, the 
moment that is past, existed and action for that moment was 
accordingly past; the moment that does not exist, is yet to come 
and be effected, the action qualified by that moment is future. : 
And there is no such moment as may be both existent and non- 
existent, for that would be self-contradictory. 

Again, all action being imperceptible and only inferable from 
its outcome is necessarily past and could be denoted only by the 
past tense. Rightly an intelligent young thinker addresses a crow 
the question: “How are we to define your flight? Surely patasi 

(flies) cannot be said of your flight in the past, for that is over, 
nor can it be spoken of your flight in the future, for that too does 
not exist. The use of patasi would be justified only if the flight 
cdaynnrtbe;present. Weze-itisowershalbhavesto say dhatithe whole 


Concept of Time in Post-Vedic Sanskrit Literature — 21 


world moves likewise and that the Himalayas too move.37 That 
would be indeed absurd. 7 em ; 

Then there is a view of the ancients (which should also be 
honoured) that there is no movement in the world, hence no time 
including the present. The ancients declare: 


The wheel does not move, the arrow is not thrown, 
the rivers do not flow to the sea, the whole world is 
motionless and there is no active agent; he who views 
the state of things thus is also not blind.38 


The idea is repeated in a slightly different way: In all the three 
divisions of time, there is no motion; how then do we say: “He 
goes. If it be urged, says the objector, that action is present 
because it is there as it (action) is a state of being effected, a 
process, he would say that this too was untenable; for a single 
thing by itself incapable of differentiation is not possessed of 
succession, which is action. A thing is or is not. What is, is not 
to be effected and, therefore, does not possess succession. What 
is not, could not in that condition of non-being, be capable of 
being effected and, therefore, possessed of succession. Surely a 
non-existent thing, devoid as it is of all properties, could not have 
any succession. There being no third category of things, there is 
no one thing that may be characterized as a state of being effected 
and, therefore, possessed of succession. How could it be then 
present?40 

Again, if it be assumed that moments possessed of sequence, 
some prior, others posterior, constitute action and that this action 
continuing till fruition must be admitted to be in the present, even 
this assumption would be wrong, points out the objector. For, the 
parts arising in succession are mutually unrelated; they, therefore, 
are not at all simultaneous. It is only one single moment that is 
perceived to be present, and that being by itself undifferentiated 
has no succession. Nor can it be urged that many such successive 
moments are remembered simultaneously, for that is not possible; 
because we remember as we perceive and not contrariwise; and 
the one moment has not been perceived to possess succession, 
how could then remembrance give one a notion of succession?! 
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Remembrance apart, the various moments could not constitute 
one single action ; for then everything would be both existent and 
non-existent but that is not possible. Existence and non-existence 
are contradictory and exclusive to each other. To obviate this 
difficulty, we shall have to assume a common attribute of the 
different moments and this is that we assume that each one of 
the moments is able to effect action. But this would mean that 
there are a number of actions, not one. For what is assumed is 
that many moments have the common attribute, kriyadharma, and 
not that all of them make one action. Hence the question, how 
action is present remains still unanswered. ^? 

To all this Bhartrhari gives the answer in Karika III. 9.89. 
Action consisting of a series of moments is assumed to be one. 
Moments having a definite succession and arising in pursuit of 
one definite object are termed action, which is one so long as the 
object is one. Although the moments are not simultaneous, when 
one is existent, another is not-existent, still they are present. For 
by ‘present’ we do not mean existent, but ‘begun and not (yet) 
finished.’ And that is true of that series of moments which 
continue to arise (and disappear) till fruition and which are unified 
conceptually. This series of moments alone is capable of 
producing action. And this is inferable from its outcome. When 
an aggregate of moments possessed of its characteristic succession 
is comprehended as existent, then this existence of it, is its 
presentness. The upshot of all this is: An aggregate of moments 
possesses succession. Though it is both existent and non-existent; 
each one of the moments conceived as mutually related by 
sequence and, therefore, existent is present. True, every movement 
by itself is not possessed of succession and is, therefore, not 
action, yet the sequence given rise to by other moments following 
it, is surely an object of our consciousness; hence there is nothing 
wrong with it. | 

The Bhasyakara sums up the case for the present in the 
following words: The present does not exist. It is not perceived 
like the motion of the sun. Yet it is there. The five lotus-fibres 
inside a lotus-stalk, when being burnt are not noticed as being 
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use gacchati (he goes), for there is action which is present. How? 
First, there is mental action, the desire to achieve something. This 
mental action leads to physical action. Both these actions, mental 
and physical, prior and posterior, ending with the production of 
the fruit are unified by the mind (which has the power of piecing 
things together) and presented as one action. The use of the 
present tense in gacchati is, therefore, perfectly justified. 


Caraka 


Caraka-samhita, even though it shows special favour for 
Samkhya views at the other places, enumerates in Sutrasthana, 
(towards the beginning of the Sarnhita) nine substances, 

khadiny atma manah kalo digas ca dravyasamgrahal'^ 
which are accepted by the Vaisesikas. The nine substances are— 
earth, water, fire, air, sky, time, space (dik), soul and mind. These 
nine substances of the VaiSesikas include Kala and, as Caraka 
accepts these very nine substances, he shows that time is 
according to him, a substance. Further, Caraka divides substances 
into sentient (cefana) and non-sentient (acetana), 

sendriyam cetanam dravyam nirindriyam acetanam * 
of which the Soul only is sentient on account of its association 
with the sense-organs while all the rest of the substances including 
Kala, are non-sentient. 

While enumerating the nine substances Caraka says, 

kalo digas ca dravyasamgrahah.© 
Caraka accepts Kala as one. It seems, therefore, that so far as the 
concept of time is concerned Caraka subscribes to the VaiSesika 
view. 


Dalhana 

Dalhana, the commentator of the Susruta-samhita, seems to 
subscribe to the view of the Sarnkhyas. To him, as to the teachers 
of Samkhya, Kala is a modification of rajoguna and is not 
different from Prakrti itself. Quotes Dalhana 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


24 + Philosophy and Religion 


mahabhitavisesams tu Sitosnadravyabhedatah ı 

kala ity adhyavasyanti nyayamarganusarinah n 
kriyatvena rajogunaparinamatvan mahabhutapa- 
rinamavisesatvac ca na kalasya prakrter anyatvam? 


Vatsyayana and YaSodhara 


In the Kamasutra of Vatsyayana, there is no reference to the 
nature of Kala. Only this much is said that Kala is the cause of 
good or bad, victory or defeat, happiness or sorrow, 

kala eva hi purusan arthanarthayor jayaparajayayoh 
sukhaduhkhayos$ ca sthapayati.^ 
But in the commentary Jayamangala by Yasodhara, time is said 
to be eternal and is called a substance, 


kalo nama dravyapadartho nityah.*? 
This view also seems to conform to the Vaisesika standpoint. 


Astronomers 


The astronomers believe that Kala is nothing but the 
movement of the planets, stars, etc. Jayantabhatta says in 
Nyayamanijari: 

na devadattadiparispandanibandhanah kramakrama- 
dipratyayah, kintu grahanaksatradiparispa- 
ndanibandhanah; sa eva grahataradiparispandah 
kala ity ucyate 1 tatkrta evayam yamahoratramasa- 
divyavaharah 1... Kalavida$ ca Jyotirganakas ta 
evainam budhyante 150 


The same idea is expressed in Mrgendravrttidipika in words: 
Jyotihsastradrstya kriyavi$esatmaka evabhyu- 
pagamyate.5! 

In Astronomy it (Kala) is accepted as a special movement 
(of the stars, planets, etc). Then the Mrgendravrttidipika (10.15.) 
gives the following verse: 

adityagrahataradiparispandam athapare | 


bhinnam avrttibhedena kalam kalavido viduh IW? 
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"Other knowers of time know kala to be the movement of the 
Sun, the planets and the stars as differentiated by revolutions.” 


Yogavasistha 


In the Yogavasistha is given a detailed description of the 
emergence of the Creation. There it is said that ‘immediately after 
the creation of Jiva, the Kha (sky, ether) emerges which is almost 
a void, the germ of properties such as sound, and which gives 
significance to future names. Later Ahamkara follows along with 
Time: 

samanantaram evasyah khasattodeti Sunyata | 
Sabdadigunabijam sa bhavisyad abhidharthada 11 
ahantodeti tadanu saha vai kalasattaya. 153 

The Vasistha-tatparya-prakasa explains the text thus: 

Now, with a view to discussing the creation of 
Mahabhutas the writer begins with the creation of 
Kha. Immediately after the creation of Jiva, the Kha 
comes into being, itself almost a void, being the 
substratum of the remaining four elements. After the 
creation of the Sun etc., it gives significance to future 
names such as Akasa which literally means ‘what 
shines all round’....This creation of Akasa, Ahamkara 
and Kala is not from Hiranyagarbha but from the 
Supreme Being limited by its particular forms. 


In the Sukropakhyana of the Yogavasistha while Bhrgu is 
about to pronounce a curse on Kala who has taken away the life 
of his son, Kala appears in human form and says: “Your curse 
would make no difference to me. For I am the manager of destiny 
(vayam niyatipalakah). Your curse would fail to burn me, for I 
am the eater and you are the food. I have consumed rows of 
universes, swallowed crores of Rudras.?? 

The description of Kala, as it is given in the Sukropakhyana, 
is interesting from two points of view. Firstly, Kala is here an 
allegorical description of the empirical time divided into months 
and seasons. Secondly, it recognizes the all-powerful character 
of Kala. In other words it believes Kala to be a Supreme Force 
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as it is recognized by many other schools of Indian philosophy. 

The Yogavasistha is remarkable in that it sets forth views that 
agree strikingly with the latest theories on time and space. Time 
and space are relative to the observer. This is the Theory of 
' Relativity of Einstein about time and space, which has 
revolutionised all the thinking about time and space. A day may 
appear much shorter to a man who is gay and cheerful, while it 
may appear much longer to one who is pensive and tired. The 
same can be said about distance. A man high in spirits will not 
mind walking a distance of ten miles in a hill station where he 
has gone for enjoyment and fun, while the same distance may 
appear never-ending to a hilly labourer who toils hard the whole 
day, wearied and broken and leaves for his home in the evening. 
According to this view, all the motion that appears in the Creation 
is due to the conscious passage of time in an observer. This fact 
leads us to the well-known drstisrstivada, the theory that there 
is no €reation without an observer. 

The theory that time and space are relative to the observer is 
propounded in the Yogavasistha at a number of places. It is said 
that time and space are thoughts. It is upon thoughts that their 
existence depends. 

Just as the appearance of the world is a thought-appearance, 
so also is the appearance of the moments and ages.) A moment 
is doubtless experienced as a Kalpa, when consciousness of Kalpa 
is experienced in it; similarly, a Kalpa is experienced as a moment 
if the consciousness of a moment is present in it.’ The same 
period of a night is experienced as a Kalpa by the miserable, and 
a moment by the happy. In dream a moment is experienced as a 
Kalpa and a Kalpa is passed as a moment. Time-Space order is 
dependent on the mind. The mind can experience a moment as à 

Kalpa and vice-versa within itself. What is a life-time to Manu 
is an hour to Brahnia, what is a life-time to Visnu is a day to 
Siva. He, whose mind is lost in meditation, experiences neither 
day nor night.” A day passes as a year for those who are separated 
from their beloveds. The whole world-process occurs within a 
qnilltonttpartefamomentiof the consciousness of the:Self.& AThe 
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extent of the same world-process may be a moment for some and 
a long age for others. As a person experiencing a dream has the 
experience of stability, so has the person experiencing the world 
process. 

According to Svami Madhavatirtha the Yogavasistha is the 
only philosophical work in India in which the concept of time 15 
made sufficiently clear. This agrees remarkably with the latest 
discoveries of the modern science. The Svami quotes three stories 
from the Yogavasistha and proves that these indicate the relative 
concept which is accepted to be the latest theory on time. 


Time in Popular View 


Kala in popular view has nothing to do with its philosophical 
abstruseness. As in old days so now the common man uses the 
word in the sense of time and fate. The senses of time and fate 
given to Kala include the notion of death, primarily as being the 
fate from which no living being can escape. Kala gradually 
becomes synonymous with death. The deity of time and a god of 
death form one heavenly being. Kala is the same as Yama. Siva 
is Mahakala, the Great Time and at the same time the Great 
Death. Mahakali is a form of Durga which she assumes to bring 
destruction. Though Kali originally means ‘the blue-black’, the 
similarity of sound with Kala must not be altogether neglected. 
Like Siva, Visnu has been, also associated with Kala, but time, 
the general destroyer and giver to life, seems on the whole, more 
appropriate to the character of Siva. 


Bhartrhari 


Bhartrhari has discussed time: What it is and how it functions, 
in section IX of Kanda III of his Vakyapadtya. This section, herein 
termed the Kala-samuddesa contains 114 Karikas. Of these the 
first 79 Karikas deal with the philosophical views held about time 
by the various schools of thought, and with the nature and function 
of time as understood by Bhartrhari himself, and the rest offer 


well-reasoned justification for the various uses of the tenses in 
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in the Bhasya. Before we reproduce here and discuss the various 
other theories about time recorded by Bhartrhari, we propose to 
put down what this great thinker has to say about time, what 
is his personal view of it, for that must have precedence over 
others. 

One thing that must strike a critical student of the Vakyapa- 
diya, is that there is no perfect order in which Bhartrhari presents 
the various views about Kala. Usually a verse or two are read to 
enunciate a particular view. This is followed sometimes by some 
discussion on questions arising out of a clarification of it; 
sometimes it is left severely alone with a summary remark. 
Bhartrhari glides along in his own masterly way apparently 
unmindful of setting in complete order what he says. No link is 
sought to be established between the various views; they are not 
presented in a string; they lie scattered here and there. Sometimes 
it is his view, sometimes another's. But whosesoever it is, it is 
always supported and never refuted. Thus the Kala-samuddesa of 
his is a veritable repertory of the various theories and views that 
once held ground and still hold it. (cp. Karikas 57, 58 and 68). 


Bhartrhari's Own View 


In Karika 62 of this section, Bhartrhari sums up the three 
recognized views about time: 


Saktyatmadevatapaksair bhinnam kalasya darsanam! © 


Time is either a Sakti or an Atman or a Devata. Helaraja, the 
commentator tells us that ‘time is Sakti’ is the considered view 
of Bhartrhari himself. While commenting on III.9.14, he refers 
to the above Karika with the words; ihapi siddhantayisyati. He 
assimilates the other two views to the first, since, to him they 
seem to conform to the first in the ultimate analysis. We, however, 
differ. 

To us it appears that Bhartrhari acknowledges the other two 
views as independent notions of time, and not as subordinate to 
his own. The connecting link placed at the head of the Karika: 
“Now ihe: sumsvupsdifferent views»regarding:they Reality; Titfey' 
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also supports our contention. Besides, we find the echo of the 


view that Kala is a devata (a deity) in the Puranas. The Kürma 
Purana reads: 


anadir esa bhagavan kalo” nanto jarah parahi 
sarvagatvat svatantratvat sarvatmatvan mahešvarahı ५ 
Helaraja, too notes: 


anye tu vigrahavatim mahaprabhavam devatam 
Kalatvena pratipannah’ 


This alludes to the view that Kala is jiva. 

_ True it is that to the author of the Vakyapadiya, Kala is a 
Sakti, and a Sakti of Brahman. While discussing the nature of 
Sabda-brahman in Kanda 1, Verse 3, he tells us what he thinks 
of time. 

In his lucid gloss on the said Karika, he declares it 
unequivocally that all other generated, dependent subject-forces 
are pervaded by Kala, which alone is independent and follow the 
operation of this Sakti in their working. 

How this Sakti of Brahman operates and with what results 
Is, given in Karikas 3-8 of this section. We are here told that 
Kala is the instrumental cause in the creation, persistence and 
destruction of all things that have an origin, etc.... Kala seems 
to be itself diversified by the diversity of limiting adjuncts (upadhis) 
and then diversifies the things in conjunction with it. Hence (being 
the instrumental cause), Kala is the string-puller in the dumb show 
of this world. It is because of the powers of pratibandha and 
abhyanujria that this world comes to possess succession in action. 
What is the meaning of pratibandha and abhyanujiia? Bhartrhari 
credits Kala with these two effective powers. The first means 
the preventive power and the second, the permissive power. What 
leads him to imagine that these two powers must belong to Ka/a? 
If there were no pratibandha, so argues he, there would be no 
order in this universe, no progression or regression; there would 
result perfect chaos, all action being simultaneous. Thus a seed, 
a sprout, a stem and a stalk—all would emerge and exist together. 
Therefore all objects having origination, though having peculiar 
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causes, must have Kala as an additional contributory cause for 
ordered progress. । 

These two powers namely, pratibandha and abhyanujza 
correspond more or less to the two powers, viksepa and avarana 
ascribed to avidya or maya by the later writers on Advaita. 


Earlier Interpretation Refuted 


Helaraja refers to some earlier commentators who take Sakti 
in Karika 62 referred to above to mean the generating cause which 
they say is itself time. Their case may be briefly stated as follows: 

The power called seed, while it permits the appearance of the 
sprout, prevents the synchronous growth of the stalk. Similarly, 
the power called sprout permits the production of the next effect, 
while restraining the production of the subsequent effects. Hence 
the generating cause is itself time. 

This is a wrong interpretation and Helaraja convincingly 
refutes it. He points out that all this is tantamount to saying that 
particular effects proceed from particular causes, wherever these 
(causes ) are present, and not otherwise. But since those effects 
take place at a particular time and not at any time, even when 
the generating causes are there, the additional regulating cause, 
namely time, must be acknowledged. The various phases of 
existence proceeding from a series of causes have a succession; 
and this succession is a power of Kala, the condition of all being. 

To Bhartrhari, Kala is one, it is unitary. It is because of its 
relation to motions such as of the sun, that Kala becomes many. 
The great thinker emphatically declares that things are in 
themselves neither diverse nor uniform.Time is one (indivisible), 
yet it appears to have so many divisions. How? The essential 
nature of a substance is, it has to be admitted, not the object of 
our parlance; it is inexpressible. When we conceive unity to 
inhere in it, we say it is one, when we conceive the white or the 
dark colour to inhere in it, we say it is white or dark: and when 
we conceive the universal ‘cowness’ to inhere in it, we say it is 
a cow; similarly, time comes to have the appellations such as the 


time of origination, the time of persistepee,tbe time ofidestastion, 
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etc., on account of its conjunction with the action of origination 
etc. The movements of the sun, the planets and the stars which 
are in conjunction with time give it the appearance of divisibility; 
thus the time determined by the sunrise and the sunset is the day; 
so on and so forth. : 

If Kala is one, how do we account for the various time- 
divisions such as the days, months, seasons and years? This 
question has been raised and discussed at a number of places in 
the Vakyapadiya. The author gives an answer to it in Karika III. 
9.32. The answer is that they are there on account of the diversity 
of actions (kriya-bheda), in external things. These divisions are 
superimposed upon time and are not integral to it. They do not 
affect it at all, they make no change to it. Just as a man becomes 
a carpenter for the time he is chiselling a piece of wood, and a 
smith when he is forging a piece of iron, but does not cease to 
be man or get divided into two men; similarly, time is called 
spring when there appear symptoms like flowers, a kind of 
humidity in the atmosphere and the charming cooing of the 
cuckoo. When there appear other symptoms like the falling off 
of the leaves of the trees, a kind of forbidding chillness in the 
atmosphere a change in the direction of the sun, we say it is 
autumn. The spring and autumn are no part of the substance, time. 
It is a case of an adhyasa (superimposition): 

kriyabhedad yathaikasmins taksadyakhya pravartate | 
kriyabhedat tathaikasminn rtvadyakhyopapadyate ॥ © 

And, if time is eternal and unchangeable, how is it that we 
hear of such judgments as: It is good time, it is bad time, the 
krtayuga is good and auspicious, the Kali is bad and inauspicious? 
We cannot change time and import external goodness or badness 
into it. Both goodness and badness are extrinsic to time; they are 
transferred to it. They originally belong to actions. When good 
actions are performed, we say it is good time, when bad, we say 
it is bad time. Time knows no change: 


kartrbhedat tadarthesu pracayapacayau gatah ! 


= rati 7 
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To Bhartrhari, time, though itself unchangeable is the cause 
of all change, motion and order. Every object is governed by the 
power of Kala. Why the sun rises and sets at regular hours, why 
the moon shines for the night and not for the day; why the sun 
moves for six months along the southern path (daksinayana) and 
for another six months along the northern path (uttarayana), why 
the planets and stars move in a particular order—all these can 
only be explained as being due to the all-pervasive and all- 
powerful nature of Kala. The coming into existence and passing 
out of existence, the appearance and disappearance of all objects 
is caused by time alone. 

Other differentiations of time are also unreal, they are merely 
` superimposed. A thing is not before it actually comes into being; 
it is, when it has been created. The mind, however, conceives it 
as one positive existence. When we set about putting together the 
competent means to the fulfilment of an act, we say it is 
Commencement-time, when the means thus put together start 
operating, we say it is Performance-time. And when a thing 
desired to be effected has been accomplished, we say it is Closing- 
time. 

But time remains unaltered by these ideal divisions, says the 
great thinker; the Commencement time, etc. in the case of a 
dvyanuka (dvad) is exactly the same as that of the Himalayan 
range. The nature of a thing can neither be altered nor 
augmented. The meaning is that objects are essentially 
indivisible (svarupena niramáa) wholes, they would indeed be 
divisible if they were no more than a conglomeration of parts; 
hence the Commencement time etc. does not differ. The 
component parts are quite defferent from the whole they make. 
A jar is verily different from the sherds which go to form it. Even 
the magnitude, a property, is different from the whole. With the 
difference therefore in magnitude, things need not differ, suffer 

augmentation or reduction. Hence all produced substances, all 
wholes being non-distinguishable, it is not because of them that 


the Commence j hiects; magnitud 
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:ffers. but 
pear but because of properties other than, additional to, 
How does the Commencement time etc. differ then? 
question is answered by Bhartrhari in the next Karikg: Say 
anyais tu bhavair anyesam pracayah parikalpyate | 

Sanair idam idam ksipram iti tena pratiyate ॥70 

It is the parts (different from the wholes)which, if man 
account for the greatness of the magnitude of the wholes: ifa ee 
the smallness of the magnitude of them. Accordingly a whole 
made up of many parts is accomplished slowly, and one made 
up of lesser parts quickly. Hence in either case, the 
Commencement-time etc. is recognized as different. Since the 
parts lose their identity in the whole, the whole is designated after 
the properties of the parts, and not that the time of whole does 
differ, as a matter of fact. 

It is further explained in Karika: 


asatas ca kramo nasti sa hi bhettum na Sakyate ! 
sato pi catmatattvam yat tat tathaivavatisthateir! 


an object does not exist before origination as already observed. 
Hence, previous to origination, it being non-existent, it could have 
no succession, there being no division into prior and posterior. 
And even when it has been produced and does exist, it cannot be 
differentiated, its nature persists; hence there is no succession. 
Succession, as explained by Helaraja, is based on difference, and 
difference cannot be there in each separate mode of an object 
which essentially consists of two modes, existent and non-existent 
While yet in the process of production. The two modes are pieced 
together by the intellect and differentiated as prior and posterior. 
There is first an idea of the non-existent and then of the existent, 
the succession is otherwise ideal. Hence even the sequence in the 
produced things is hypothetical; much more so the sequence In 
time, which is based upon that assumption. VET 
Bhartrhari repeats the idea at a number of places that Kala IS 
Svatantrya-sakti, as for example in Karika 14.77 He explains how 


Kala which is vibhu is significantly so called, since it urges all 
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Kalas (Saktis) by its cycles such as the spring, which are 
comparable to the revolution of the water-wheel. 


The Advaitin's View as Given by Bhartrhari 


The question arises: Is this Kala-Sakti identical with Brahman 
or different from it? The answer is that to the Advaitin (as Hari 
undoubtedly is), the Sakti and the possessor of Sakti is one entity, 
not two. The difference is only apparent. The properties 
(dharmas) are held to be non-distinct from the substance 
(dharmin). This Hari himself says in the Brahma-kanda. 


aprthaktve'pi Saktibhyah prthaktveneva vartate 73 


Abhinavagupta also subscribes to this view. In his 
Bodhapaiicadasika, he remarks that Sakti does not want to be 
differentiated from the Saktimat (the possessor of Sakti). They 
are eternally one, like fire and its consuming power. 

Saktis ca Saktimadrupad vyatirekam na vaiichatii 
iadatmyam anayor nityam vahnidahakayor ivall 14 


To be precise the Kala-Sakti can only be anirukta (undefined): 


ekasya hi brahmanas tattvanyatvabhyam sattvasatt - 
vabhyam caniruktavirodhi$aktyupagrahyasyasatya- 
rupapravibhagasya svapnavijnanapurusavad 
abahistattvah parasparavilaksana bhoktrbhoktavya - 
bhogagranthayo vivartante” 
"The conception of the one ultimate reality, be it Sabdabrahman 
Atmabrahman, Sattabrahman, or Vijfianabrahman led the 
exponents of advaita philosophy to ascribe to it a power called 
Maya, Ajnana, Avidya or Kala-Sakti, which is unique in its nature 
and which is capable of projecting this phenomenal world, the 
bahyaprapatica". Bhartrhari calls this power by the term Kala- 
Sakti and Avidya. This is set forth by Hari himself in his inimitable 
way in his Vrtti on 1.4. Says he: ‘Of the one Brahman that must 
be assumed to possess Saktis which can neither be said to be 
identical with Brahman nor distinct from it, neither existent nor 
non-existent, which are free from mutual conflict (in so far as 
cthey, subsist.simnlteneously-imdhepone-substratum), wå the 
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Brahman which is only apparently partite; are the various unreal 
modifications such as the enjoyer, the thing enjoyed, the act of 
enjoyment—all of which do not exist externally like the person 
in a dream-vision. 


Does Time Really Exist? 


How do we know that there exists something that is called 
Kala (time)? There must be some evidence for it; mere belief in 
the tradition or scripture would not do. In Karika . 

nirbhasopagamo yo'yam kramavan iva laksyate । 
akramasyapi visvasya tat kalasya vicestitamii' 


Hari observes: 


This universe which is really devoid of sequence (or 
succession) seems to have one is indeed due to the 
working of time. 

The all-pervasive time operating with its two powers 
pratibandha and abhyanujna is responsible for this notion. But 
for Kala all this krama would not be explainable. Then the notion 
of quickness and slowness too is explainable only on the 
admission that time exists. Just as this distance is long, this is 
short, is determined by the pace of the person walking and has 
nothing to do with the space walked over; for what is far for a 
slow-moving person is near for another of nimble foot. Similarly, 
though time never varies yet by virtue of an action which has a 
greater continuity, it comes to be called slow (cira) while another 
with a lesser continuity gives it the qualification (Ksipra) quick. 
The idea is that the notions cira and ksipra must have an 
adhikarana in which they could reside and that adhikarana is 
Kala. 

There is yet another evidence. The question how an action 
which is over (past) and, therefore, non-existent could give 
the appellation bhūta (past) to Kala is beautifully answered by 
Hari: 

kale nidhaya svam rupam prajnaya yan nigrhyatel 
bhavas tato nivartante tatra samkrantasaktayahi'° 
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In plain English, the Karika means: Things effected by action 
are called atita (past), losing their identity (svarupa). Whatever 
notion the mind forms of them in the present, they deposit in their 
stable receptacle, time, and they vanish, since after being 
perceived, they become objects of recollection, with their śaktis 
transferred to the past stage (vyavaharam svattam anupatanii). 
The principle of time is cognizable only through the upadhis of 
the various objects, and they when being recollected, transfer their 
own qualification (pastness) to time. Hence we say there was a 
jar. This indeed is the logical ground for the existence of Kala, 
for if it did not exist, there would be no such usage. 

Not only that. In the next Karika 

bhavanam caiva yad rupam tasya ca pratibimbakam! 

sunirmrsta ivadarse kala evopapadyatei!!! 
Hari seeks to clarify the use of bhavisyat (future) with regard to 
things. The external form (dr$yarupa) of things which are yet to 
be, viz., things whose ‘becoming’ is expected when the competent 
causes of them are present and the image of that external form 
formed in the mind (vikalpyarupa) are brought together and 
unified in the stable receptacle of time whereon futurity is 
superimposed by the transference of Saktis .It is because of the 
qualified time that things are called future or ensuing. But for 
time, it would not be possible to explain satisfactorily the use of 
future with regard to things. This is beautifully brought out by a 
simile: just as it is only after an image has been seen in a spotless 
mirror, that one becomes sure of the form outside, similarly, we 
see through Kala the real form of things. 

That time is an independent entity can also be inferred from 
the fact of dripping of water from a hole in a jar. This dripping 
is emphatically declared by Bhartrhari, 

pratibandhabhyanujfiabhyam nalikavivarasrite! 

yad ambhasi praksaranam tat kalasyaiva cestitamu”® 
to be due to the working of time, and hence constitutes the logical 
ground for its existence. Helaraja's following comments on this 


Karika are elucidating and roduction. < at 
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only a part of the quantity of water contained in a Jar drips at a 
time from a hole in it and the remaining part does not dri 
simultaneously with it. What could this be due to?” It is वगा) 
due to the preventive and permissive forces that time possesses; 
for if it were otherwise, the whole, here the water, which 
permeates all its component parts, must drip all at once, under 
its own weight. Since there is graduation in the act of dripping, 
time, a separate entity must be admitted to be at work here and 
that dripping itself is time must be ruled out. The dripping is only 
a determination of time. This dripping, itself determined by such 
acts as winking, movement of the vital airs, the continuous flow 
of the moments, serves to determine the time which is other than 
it. Winking etc., too, is determined by Kala in its subtle form of 
succession; hence the power Kala known as Krama (succession) 
is to be found interwoven with all things in a subtle way and 
cannot be denied. 

There is yet another equally cogent reason to believe that time 
is. How can two actions having a beginning and an end in 
common, and inhering in two different substrata be differentiated, 
the one as quick, the other as slow; unless there be an entity in 
relation to both the actions at the same time? Now all action is a 
collection of moments. Since the moments do not exist 
simultaneously all action is sakrama, possessed of succession, and 
this cannot but be due to the power of time. Succession is indeed 
a property of time. It is time that has a succession, and it is 
because of relation with time that actions appear to have it. 
Although action is one, yet it is here said to be two because of 
the two substrata. Hence the notion of cira (slow), ksipra (quick) 
is not because of the unity of action. Because even when the 
substrata differ, we have the same notion of the one as of the 
other; for we say: “The jar is formed late, the cloth is fashioned 
late.” It should not have been possible, for there were two actions 
inhering in two different substrata, the jar and the cloth. Nor can 
it be due to the produced things (jar and cloth), for they being 
different cannot be the cause of the common notion. Nor again 


can it be due to the agent, for that too differs with different things. 
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Hence that something to which the notion.is due is Kala. This 
Kala has to be one, in order that it may produce the common 
notion even when actions and things differ. 

Granted that time being one, could well determine two 
different actions and give us the common notion: the jar is 
produced late, the cloth is produced late, but how could it, being 
one, give us two distinct notions such as: it is done soon, it is 
done late? To this Bhartrhari's reply is recorded in Karika. 


anityasya yathotpade paratantryam tatha sthitaul 
vinasayaiva tat srstam asvadhinasthitim viduhi? 


This he explains on the analogy of a balance, which though 
one determines the varying weights of gold, silver, etc., similarly 
time, though one, comes to have manifoldness by virtue of the 
powers inherent in it and determines uninterrupted action 
diversified by such distinct operations as winking. Or time, the 
absolute time, determines action as soon or late, quick or slow, 
just as the hand of the practised adepts determines a particular 
weight. As the hand is competent to weigh by reason of the skill 
born of practice, time is capable of measuring the difference in 
actions by virtue of its own inherent power. 

The Vai$esika has his own way of inferring the existence of 
time This is set forth in a number of Karikas (III.9. 16.—22). The 
Karika 22 says that as objects depend upon causes, material, 
instrumental and others for their production, so they depend upon 
a cause for their existence. The meaning is that an object which 
is produced, is artificial, is from its very nature perishable and 
would perish as soon as it is produced, if it is not sustained by a 
cause. And that sustaining cause is time. The argument of the 
Vaisesika is: the whole is different from the parts of which it is 
composed. So it cannot be urged that a piece of cloth (the whole) 
is sustained by the hundreds of threads of which it is made. 


The Bhasyakara's View as given by Bhartrhari 


The Bhasyakara's view is embodied in Karika 


murtinam tena bhinnanam acayapacayah prthaki 
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of the Kala-samuddesa. It says that it is time which causes the 
quantitative change in all objects. It is because of time that there 
is orderly development or decay noticed in youth or old age. It 
also tells us that time is one, though it comes to be differentiated 
by external objects in relation to it. By limiting the function of 
time of finite objects, Bhartrhari wants to say that eternal objects 
are not affected by time. The Bhasyakara has expressed himself 
similarly. Says he: “That which causes development and decay 
in finite objects, is, they say, kala - yena miirtinam upacayas 
capacayas ca laksyante tam kalam ahuh®! 

On this Kaiyata says: “Now we see developments, now decay 
in things such as grass, creepers, trees; other causes remaining 
the same. What this change (parinama) is due to, is time: 
tarutrnalataprabhrtinam kadacid upacayo’ nyada tv apacayah, 
sa pratyayantaravisese pi yatkrtah sa kalah. If time is one, how 
are we to account for the use of such terms as day, night. etc.? 
To this the Bhasyakara’s answer is that it is due to the motion of 
the sun; tayaiva kayacit kriyaya yuktasyahar iti ca bhavati ratrir 
iti ca kaya kriyaya? Adityagatya! Elsewhere, ekatvenasya karya- 
vaicitryaniyamakatvarupapattir iti bhasyalaksananupapattya 
ksanadhararupah kala iti yuktam*? The Bhasyakara declares that 
time is eternal. 

It is interesting to observe here that NageSabhatta, the 
grammarian-philosopher does not accept the view of the 
Bhasyakara. To him, time is neither one, nor eternal and all- 
pervading. If time is one, argues he, it would not be possible to 
account for the diversity of effects produced; hence time must 
be held to be a stream of moments. Nor can time be maintained 
to be eternal, all-pervasive, etc., for time is said to be the cause 
of various objects in so far as it forms their substratum, of such 
notion as ‘now there is jar,’ and if a qualification of it 1s to be 
assumed, then we shall have to assume another determination for 
that qualification, and still another for this second; and so on ad 
infinitum. 
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The Samkhya View as given by Bhartrhari 


In the section on the Buddhist's view, we will observe that 
the Samkhyas and the Buddhists deny that time has an objective 
reality. But Bhartrhari records a view recognizing the existence 
of time, which commentator ascribes to the Samkhya thinkers, 
and explains it accordingly. According to this view, three gunas— 
sattva, rajas and tamas are assumed to possess the three powers- 
past, future and present. These powers do not function at one and 
the same time. When they do function respectively, they give rise 
to such usage as ‘a thing was’, ‘a thing is; and “a thing will be’, 
These powers are inseparable and non-distinct from the three 
gunas. They are present everywhere and are ultimately of the form 
of succession. The past and future powers remove things away 
from our consciousness and make them invisible, while the power 
called present brings things into our consciousness. 

Things disappear because of the working of the past and 
future powers and never return. What reappears is a semblance 
of them; similar things recur but never the same. Yet what we 
conceive as non-existent has only disappeared and has never 
ceased to exist. Hence ultimately there is no difference between 
‘being’, and *non-being', although the modes of existence may 


differ. All this has been summed up beautifully by Bhartrhari in 
his Karikas.®* 


The Astronomers’ View as given by Bhartrhari 


Others who claim to know what time is, understand by the 
term Kala, the movement of the sun, the planets and the stars, 
diversified by diverse revolution.®5 That means the movement of 
the sun from dawn to dusk makes a day, from dusk to dawn makes 
a night, fifteen such cycles make a fortnight and thirty of them a 
month and so on. Similarly, when the moon has traversed all the 
27 planets, it makes a month, and when Brhaspati completes its 
revolution round a single Rasi (asterism), it makes a year. Since 
it is the movement of the planets that leads to the division of time, 

cc this movement itselfcisocloUked-BpOir is thie By sums Of the 
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thinkers, the astronomers, whom Helaraja rightly dubs as having 
a short-range vision; ity arvagdarsanah kecin manyante\ Though 
not falling in with this view, Bhartrhari does not refute it. On the 
contrary, he seeks to answer some of the objections raised against 
it, as we shall presently see. 

According to these thinkers, action that measures another 
action is also Kala, so far as that particular action is concerned. 
The movement of the sun etc., called the day and the like, and 
the milking of the cow, etc., having a well-defined duration is a 
measure for another action of unknown duration, such as sitting. 
It is, therefore, Kala 

kriyantaraparicchede pravrtta ya kriyam prati! 
nirjfiataparimana sa kala ityabhidhiyateu 9 
An example will make it clear. We say: godoham aste, which 
means: ‘he sits as long as the cows are milked.’ Now, the milking 
of the cows limits the period of sitting. It does the function of 
time and is therefore recognized as time. 

Now if time is nothing but the movement of the sun, the 

planets, etc. we are faced with the question: How is it that a 


meditating Yogi shut up in his cell, with his senses drawn in, as ` 


the tortoise draws in its limbs, is aware of time? Certainly he does 
not perceive the movements of the sun, etc., or the dripping of 
water from a jar. How does he know then on leaving his samadhi 
or meditation that he had been meditating, some one approaches 
and disturbs him, the Yogi exclaims rather sadly: "It is soon that 
my samadhi has been interrupted." How does he measure time? 
How can he use the terms ciram (late) and ksipram (soon), which 
are meaningless without the awareness of time. अ 

To this, Bhartrhari's answer reads as follows: Action 1s 
reflected in the mind, and then the reflected (and uninterrupted) 
moments of action are fused into one concept. This fusing itself 
is the measure of the movement of breath; hence it is Kala, as It 
gives the notion of time that has elapsed even in the absence of 
external motion as that of the sun. : 
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The Buddhist's View as given by Bhartrhari 


Now there are certain schools of thought which do not 
recognize Kala as an independent entity. Such are the Buddhists, 
the Sarhkhyas, and the Vendantins. They argue that since the 
indivisible, unitary time is never the object of our parlance, and 
since actions etc., which go to qualify time and diversify it, are 
really’ instrumental in human conduct there is little use in 
assuming the abstract invisible time which lacks all proof. If it 
be urged that because without the assumed Kala, vyavahara (all 
human activity) is not possible, then they say: Let us accept it as 
an intellectual construction or a conceptual fusion of the various 
acts which would account for the use of the language such as 
slow, quick, etc. This view is recorded by Bhartrhari in III. 9. 
87. The plain meaning is that time is purely subjective. It is an 
intellectual fiction. The human mind pieces together the series 
of actions and the result is such notions as moment, day, month, 
etc. and the corresponding conventional language. The 
Tattvasangraha by Santaraksita repudiates time in a couple of 
Karikas (629-630). According to the commentator, Kamalasila, 
they purport to mean that a particular impression (abhoga 
samskaravisesa) is created in the mind of the hearers when they 
are addressed with the suggestive words: this is prior, this is 
posterior with reference to things or events emerging in a 
sequence. This impression leads to the knowledge that the things 
thus referred to are prior or posterior. Thus temporal as well as 
positional priority and posteriority being otherwise conceivable, 
both Kala and Dik (space) are rejected by the Buddhists. 
Moreover, both time and space being originally 
(fundamentally)indivisible neither of them could be prior or 
posterior. If this priority or posteriority primarily belong to other 
objects such as a flame, a body, etc. and only secondarily it is 
there in time and space by transference, then too they are 
dispensable. 

Bhartrhari simply takes note of this view and does not refute 
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philosophical views. In Karika 1II.9. 58. he Says: whether time 
is merely jiiananugatasakti viz., buddhyanusamhara, a conceptual 
fusion or something positive, the truth is that we cannot do 
without time. All our activities are simply impossible without 
reference to time; they take place in time. 


The Reality of the Present Time according to Bhartrhari. 


Following closely the Bhasyakara, Bhartrhari recognizes the 
three-fold division of time into the present, the past and the future. 
This division, he affirms, is empirical, yet he declares emphati- 
cally that there is no escape from it. All action is cast in the 
form of one or another of these time-divisions. Time as 
conditioned by action which began but which is finished is ‘past’; 
when the means of production of an action are ready and the 
action is expected; we say it is future. When however an action 
has begun but has not concluded, we say it is present time. 
According to Kaiyata, the past, the present and the future are 
merely particular modes of existence.” 

The view of the Bhasyakara as recorded in detail on pages 
17-23 is beautifully summed up by Bhartrhari in a couple of 
Karikas (III. 9. 112, 113), and lucidly explained by Helaraja. The 
plain meaning of the first Karika is that existence is qualified by 
conjunction with the senses; for all linguistic usage is governed 
by the relation which a thing has with another in conjunction with 
it. As explained by Helaraja, a thing (Satta) becomes predicable 
only when we perceive it, for so long as it is not perceived, it is 
in no way different from non-existent. And, perception 15 possible 
only when there is conjunction with a sense. Hence when this 
conjunction is yet to be, in other words, when on the way, the 
well is yet to have conjunction with the sense of vision, we say: 
“a well will be". When this conjunction has already been there, 
we say: *The well was" When the conjunction takes place 

resently, we say: “The well is". 
: Now as the fice and past times do not encroach upon the 


sphere of the present, the present too should not encroach upon 
with a sense has already been 
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effected or has yet to be effected, it should not be possible to Say: 
“The well is". To this, Bhartrhari gives a reply in the next Karika. 
The mind conceives things as merely existent, and therefore there 
could be no bar to the use of the Present Tense, even when a 
conjunction has been or is yet to be, the proper spheres of the 
past and future tenses 
Now the objector says that we cannot speak of the present 
with respect to things that have been ever-existing, for there is 
no division of time in their case.?! For instance, we should not 
say: "The mountains stand." But against this, it may be urged that 
the present which is nowness, is an antithesis of the past and the 
future. Since things which have been ever-existing have neither 
the past nor the future time, the present is there by its very nature 
and in its own right, and needs no support from any quarter. To 
this the critic's reply is that these appellations, the past, the future 
and the present, apply only to things which are influenced by time; 
and these are the things that have an origin. These appellations 
are explainable only on the basis of origination having a definite 
limit. Thus things or events àre called future, when the means 
are present and production is expected; they are present, when 
after origination they persist; and they are past, when after 
origination they have perished. The appellation present, therefore, 
stands between the past and the future. Where there are no past 
and future, there is no present either; for the present is antithetical 
to the past and the future, as declared by the Bhasyakara.?? Since 
things which are constant have no past and future, there is no 
present, so far as they are concerned. Not only that. Since there 
is no time-division in their case, there is no action, conditioning 
time. Action is a process, which determines time. 

To this the Bhasyakara’s reply is: Yes, there are time- 
divisions even in their case.?? How? The actions of the kings (the 
motions of the sun, etc.) past, future and present, are the 
substratum of the standing of the mountains. This explains such 
expression as the mountains will stand, the mountains stand; the 
mountains; stood. Shastri Collection, New Delhi. Digitized by S3 Foundation USA 
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Bhartrhari elucidates this reply in a couple of Ka Tika 
8. 81). Things come to be differentiated by न 
kings, not by themselves. Hence the standing of the Hott 
the flowing of the rivers, etc. is qualified by the existence of the 
other thing related to them. The actions of the kings etc. are said 
to be the substratum of the standing of the mountains etc.; for 
they qualify them. As the actions of the kings, etc. belong to three 
different periods, they Possess succession and are of the nature 
of a process; the actions such as the standing of the mountains, 
by their relation with them, are assumed to possess the same 
characteristics; hence the secondary use of the three tenses stands 
justified and, therefore, there could be no objection to the use of 
the present tense. 

Bhartrhari offers an alternative explanation in Karika® 81. 
Actions such as cooking, splitting, etc. are known to have distinct 
parts—actions within them-and therefore have a sequence in time. 
Placing the pot on the earth and the like are the distinct parts of 
cooking, lifting (the implement etc.) of the action of splitting. But 
the actions of standing of the mountains and the like, which do 
have parts but which being similar (non-distinct) are difficult to 
cognize, are shown to have succession and, therefore, different 
periods by the actions of the kings etc. which consist of distinct 
parts and are known to belong to different periods. Hence the 
actions of the kings, etc. being determinations of the standing of 
the mountains, etc. are said to be their substrata and define their 
time. How the Parvata-sthiti is action, is explained by Bhartrhari 
himself in III.8. 26. The fact of even constant things being 
sustained by their substratum every moment, even when there 15 
no sequence, is nothing different from origination (janma) which 
Is doubtless action (kriya). ecu 

Again the objector points out that there is little justification 
for the use of the Present Tense when an action goes on because 
of the non-achievement of the principal purpose, but which comes 
to an end and becomes a thing of the past, as the agent begins 
some other action or actions. It should not be reasonable to say 
*we are living here', *we are here performing a sacrifice for 
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Pusyamitra’. The priest, even when he is busy otherwise and is 
not performing the sacrifice, speaks thus, as he is still intent on 
performing the sacrifice, for he has not achieved the purpose, viz., 
the sacrificial fee. The Bhasyakara replies that action is 
understood to be present, so long as the principal object is not 
achieved, it does not cease because some other actions which have 
their own distinct purpose, intervene. Hence the use of the Present 
Time is perfectly justified. But if it be insisted on that there is 
interruption by the intervening actions hence, the action is no 
longer present, but is past, the Bhasyakara says that even if 
intervention is interruption the action is present, not past. 

This view of the present is explained by Bhartrhari in a couple 
of Karikas.?6. As explained by Helaraja, eating etc. is not a single 
action, it consists of a number of parts which follow one another 
in succession. This action seems to break off because of the 
intervening actions such as smiling, talking, etc.; yet it does not, 
for, unless there is satisfaction, the continuity of eating has to be 
recognized. As a matter of fact, the whole is not interrupted but 
the moments, past and future. And, they alone do not make action. 
The interruption is only apparent, for, there could be no cessation 
unless the fruit was achieved. A collection (series) of moments 
ending with its fruit such as seeing, is action. Even when physical 
action has ceased, mental action such as the desire to see 
continues till the former bears fruit; hence there is, in fact, no 
cessation. The use of the Present Tense, therefore, has its 
justification. 

There is yet another way of showing how other actions 
coming in between, do not interfere with the continuity of the 
(principal) action such as eating which, therefore, goes on in the 
present. The various intervening actions, such as smiling are no 
more than parts of the same action, such as eating, since they are 

secondary and helpful like sipping, etc. And parts do not intercept 
the whole. Surely Devadatta is not intercepted by his own limbs.” 

Now the objector turns a thorough sceptic and challenges the 
very existence of the present. He asserts that there is no such thing 


as the present time. He argues: Action. that is finished. isipast and 
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that not yet finished (or undertaken) is future, but we cannot 
conceive of anything that is neither finished nor unfinished, there 
being no intermediate stage. Besides the past and the un 
therefore, there is nothing else in between. In other words, action 
is the state of being effected. In the course of this process, the 
moment that is past, existed and action for that moment NS 
accordingly past; the moment that does not exist, is yet to come 
and be effected, the action qualified by that moment is future. 
And there is no such moment as may be both existent and non- 
existent, for that would be self-contradictory. 

Then there is a view of the ancients (which one should also 
honour) that there is no movement in the World; hence no time 
including the present. The ancients declare: 

The wheel does not move, the arrow is not thrown, the rivers 
do not flow to the sea, the whole world is motionless and there 
is no active agent: he who views the state of thing thus is also 
not blind. The idea is repeated in a slightly different way: In all 
the three division of time, there is no motion; how then do we 
say: “He 8065. 2? If it be urged, says the objector, that action is 
present because it is there as it (action) is a state of being effected, 
a process, he would say that this too was untenable ; for a single 
thing by itself incapable of differentiation is not possessed of 
succession, which is action. And thing is or is not. What is, is 
not to be effected and, therefore, does not possess succession. 
What is not, could not in that condition of non-being, be capable 
of being effected and, therefore, possessed of succession. Surely 
a non-existent thing, devoid as it is of all properties, could not 
have any succession. There being no third category of things, 
there is no one thing that may be characterized as a state of being 
effected and, therefore, possessed of succession. How could it be 
then present!00? 

Again, if it be assumed that moments possessed of Sequence 
some prior; others posterior, constitute action and that this action 
continuing till fruition must be admitted to be in the present, even 
this assumption would be wrong, points out the objector. For, the 
parts arising in succession are mutually unrelated; they, therefore, 
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are not at all simultaneous. It is only one single moment that is 
perceived to be present, and that being by itself undifferentiateg 
has no succession. Nor can it be urged that many such Successive 
moments are remembered simultaneously, for that is not possible: 
because we remember as we perceive and not contrariwise; and 
the one moment has not been perceived to possess succession, 
how could then remembrance give you a notion of succession!0!9 

Remembrance apart, the various moments could not constitute 
one single action; for then everything would be both existent and 
non-existent, but that is not possible. Existence and non-existence 
are contradictory and exclusive of each other. To obviate this 
difficulty, we shall have to assume a common attribute of the 
different moments and this is that we assume that each one of 
the moments is able to effect action. But this would mean that 
there are a number of actions, not one. For what is assumed is 
that many moments have the common attribute, kriyadharma, and 
not that all of them make one action. Hence the question, how 
action is present remains still unanswered. 102 

To all this Bhartrhari gives the answer in Katika III.9.89. 
Action consisting of a series of moments is assumed to be one. 
Moments having a definite succession and arising in pursuit of 
one definite object are termed action, which is one so long as the 
object is one. Although the moments are not simultaneous, when 
one is existent, another is non-existent, still they are present. For 
by ‘present’ we do not mean existent, but ‘begun and not (yet) : 
finished.' And that is true of that series of moments which 
continue to arise (and disappear) till fruition and which are unified 
conceptually. This series of moments alone is capable of 
producing action. And this is inferable from its outcome. When 
an aggregate of moments possessed of its characteristic succession 
is comprehended as existent, then this existence of it, is its 
presentness. The upshot of all this is: An aggregate of moments 
possesses succession. Though it is both existent and non-existent; 
each one of the moments conceived as mutually related by 


sequence and, therefore, existent, is present. True, every moment 


by itself is n 
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action, yet the sequence given rise to by other moments followin 
it, is surely an object of our consciousness; hence there is mohi. 
wrong with it. 5 

That an aggregate of moments held together by the one 
common purpose is one action in the present has already been 
shown. Now, Bhartrhari proceeds to show that an aggregate of 
moments does make one action otherwise also. This oneness is 
possible, for the mind is by virtue of the permanence of the 
impression created by perception, capable of piecing together 
even such things as are perceived in successioù. Hence when an 
aggregate of actions with loose-hung parts is transferred to the 
mind and made into one concept, it is understood as present and 
one, being identified with the one concept.! If this is not 
conceded, absence of knowledge of the parts constituting the 
whole would result. It is true that remembrance is invariably based 
upon perception; but it is not true that things perceived in 
succession cannot be remembered simultaneously; for if it be so, 
we should have no notion of a hundred, etc. The reflex in the mind 
being looked upon as a concept leads us to say that there is one 
present time outside the mind. Once the present time is 
established, the past and the future also exist beyond doubt, as 
they are relative to the present. 


Orthodox Philosophical Schools 


Barring the Vaisesika system, and the now extinct school of 
Kalavada, the concept of time has not been discussed in great 
details in any other system of Indian Philosophy. Not that it 1s 
barren in this respect; as a matter of fact, itis a blooming orchard 
wherein blossom forth many a problem of Metaphysics. Any 
scholar, therefore, who-undertakes the study of the different 
schools of philosophy even with a narrow and limited perspective 
is sure to find himself amply rewarded provided he takes care 
not to get embroiled in a quagmire to endless discussion We pave 
studied a number of works belonging to these schools and trace 
a number of references to the concept of time. On these, We have 
based certain conclusions. They are given hereunder: 
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Samkhya!"* 

According to the God-disbelieving Samkhyas Kala does not 
exist. This we learn from Ratnaprabha, a commentary on the 
Sarirakabhasya! by Sankaracarya which towards the end of the 
first Sutra explicitly says; Samkhyaih kalasyanangikarat. 

Vacaspati Misra fully explains why the Samkhyas do not accept 
Kala. Says he: 


kalas ca vaisesikabhimata eko nanagatadibhedavya- 

vaharam pravartayitum arhati | tasmad ayam yair 

upadhibhedair anagatadivyavaharabhedam pratipa- 

dyate, santu ta evopadhayo, nagatadivyavahara- 

hetavah, krtam antargaduna kaleneti samkhyacaryah! 

tasman na kalarupatattvantarabhyupagama itil १ 
Kala as conceived by the Vai$esikas cannot be the cause of such 
usage as anagata (not come, i.e. future). Therefore, let those 
limiting adjuncts by virtue of which Kala leads to variety of usage 
such as anagata be themselves regarded as the cause. There is, 
therefore, no use in assuming the superfluous Kala, say the 
teachers of Samkhya. Hence another substance Kala, is not to be 
accepted." 

There are several other views or theories about Kala in the 
God-disbelieving (niri$vara) Samkhya. One of these is that Kala 
is not altogether non-existent, and is an evolute of Prakrti. The 
Mrgendravrttidipika says: 


parinamah prthagbhavo vyavasthakramatah sada | 
bhutaisyadvartamanatma kalarupo vibhavyate IO 


That this view did not appeal to other Sarnkhya teachers is 
clear from the statement of the Mrgendravrttidipkla itself when 
it repudiates this. Says it 


samkhyabhyupagatas tavat kalo na yuktah! yato 
bhoktur bhogadhikaranatvena sthitayas tanor 
vrddhitarunadyavasthaya'numiyate parinativya- 
tiriktah kalah 1108 


“Time as accepted by the Sarhkhyas cannot be maintained 
csinberonoistodnferfionithecstages of growth; youtkietesof the 
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body which is the substratum of the experiences of the 
experiencing self, that Kala is the thing other than the 
modification of Prakrti.” 

There is another view about Kala, viz., Kala is nothing but 
Prakriti, otherwise known as Pradhana. Thus says Madhvacarya, 
“Since the Pradhana theory recognizes only twenty-five 
principles, which do not cover the principle of Kala, the Pradhana 
itself has to be called Kala”: 


pradhanavade pancavinsatitattvebhyo bahirbhutasya 
kalatattvasyabhavat pradhanam eva kalasabdena 
vyavahriyatamt 109 


Another view accepts Kala as merely action. The Yukidipika 
expressly says: There is no such thing as Kala: it is only the 
actions that get the designation of Kala.110 

There is a Sarhkhya Sutra dikkalav akasadibhyah!!!, The 
Bhasyakara Vijüanabhiksu interprets this and the way he does it, 
shows that he accepts Kala as both nitya and anitya, eternal and 
non-eternal. Says he: 

dikkalav akasadibhyah ! nityau yau dikkalau tav 
akasaprakrtibhutau prakrter gunavisesav eva I ato 
dikkalayor vibhutvopapattih ! yau tu khandadikkalau 
tau tattadupadhisamyogad akasad utpadyete 
ityarthah! adisabdenopadhigrahanad iti 1 yady api 
tattadupadhivisistakaSam eva khandadikkalau tathapi 
visistasyatiriktatabhyupagamad eva vaiSesikanaye 
Srotrasya karyatavat tatkaryatvam atroktam 1 112 

The space and time which are eternal are the Prakrti (the 
primary cause) and ether (Akasa) and are no more than the gunas 
of Prakrti. Hence space and time are justifiably vibhu (all- 
pervasive). The space and time which are parts, proceed, however, 
from Akasa on coming into contact with manifold limiting 
adjuncts. Although Akasa as conditioned by the various limiting 
adjuncts is the space and time in parts, still what is conditioned 
is looked upon as something distinct. They (khandadikkalau) are, 
therefore here, said to have been created as the ear is held as a 
creation by the Vaisesikas. 
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Aniruddhabhatta, however, does not accept twofold Kāla. 
Says he: 
tattadupadhibhedad aka$am eva dikkalasabdavacyamt 
tasmad akase 'ntarbhutau 1? 


Because of the various limiting adjuncts Akasa itself is 
expressed by the words dik and kala, hence both time and space 
are contained in the Akasa. The great Vedantin Mahadeva, too 
agrees with Aniruddhabhatta.! !^ 

There is another view expounded in the Vrttanta which will 
close the list of various views in the Niri$vara Samkhya. It is: 


kalas ca bhutam, bhavad, bhavisyad iti vyavhriyama- 
napadarthavyatirekena na svatantro Sti! 


Kala is nothing besides, and independent of, objects spoken 
of as past, present and future. So an object like a jar spoken of 
as past is the past time, the object spoken of as present is the 
present time and so on. 


Yoga 


The followers of Patafijali who belong to the God-believing 
Samkhya school accept only ksana or moment as time while 
saying that all times like the muhurtta, yama, day and night are 
mental constructions. Vijfianabhiksu says in his Yoga-varttika: 
“Now there is no time besides ksana. Divisions of time beginning 
with muhurita and ending with Mahakala simply do not exist 
This is what he incidentally establishes as the settled proposition 
of his own Sastra. He further says 


idanim ksanatiriktah kalo nasti muhurttadirupo 
mahakalaparyyanta iti prasangat svasastrasiddha- 
ntam avadharayati | muhurttahoradayo buddhika- 
Ipitasamahara eva I 116 
Comment of Vyasabhasya on Sutra ksanatatkramayoh 
samyamad vivekajam jnanam. (Patanjala Yogasutra, 3.52.) 
"The muhurttas,the days, the nights, etc. are only mental 
accumulation of ksanas". The Vyasabhasya here explains the 
CCsutrat Ksandtatkromayoh ete Nin Beline Wan says Thé Kksana 
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and its succession are not comprehended cumulatively in the 
object. Therefore, the muhurttas, the days, the nights etc. are 
comprehended in the mind. Indeed Kala has no factual existence, 
but is only a mental construction. It is only a vikalpa which 
appears to the common man in abstract meditation. The ksana is 
a realty .'? Here we have further comment of Vyasa: —— 


apakarsaparyantam dravyam paramanuh 1.... 
tatpravahavicchedas tu kramah, ksanatatkramayor 
nasti vastusamahara iti...... tenaikena ksanena 
krtsno lokah parinamam anubhavati Ii? 


“A moment (ksana) is the ultimate minimum of time. It 
cannot be further divided up and the continuous flow of such 
moments is their course (krama)..... Their uninterrupted course 
is what is called time.... The whole world passes through a 
mutation in only one moment, so all the external qualities of the 
world are relative to this present moment." 


Mimamsa 
In Mimamsa the concept of Kala is treated according to its 


two schools of the Bhattas and the Prabhakaras. We first deal with 
the Bhatta school. 


The Bhattas 

The Bhatta school recognizes Kala as a substance. It is eternal 
and all-pervasive. Though one, it gets appellations of ksana 
(moment), masa(month) etc. on account of the limiting adjuncts. 
Again, in spite of its all-pervading character Kala appears to be 
limited on account of the limiting adjuncts. Thus fifteen winks 
(nimesas) make one kastha, thirty of them make one muhurtta, 
thirty of these make one day, thirty days make a month and twelve 
“months make a year and so on.!!* 

Further, the Bhattas believe that Kala is perceptible by all the 
six senses. Thus says the Manameyodaya: sa ca kalah 
sadindriyagrahyah.!? Kala is perceptible by the six senses. 
Sastradipika, however, differs slightly from this view. It says: 
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kalo na svatantryenendriyair grhyate, atha ca visayesu Svesy 
grhyamanesu sarvair apindriyair grhyate 1120 

Kala is not perceived independently by the senses. But along 
with the perception of various objects Kala is also perceived as 
their qualification by all the senses. 

That according to this school Kala is perceptible, is also to 
be gathered from the statement of Madhusudana Sarasvati. Says 
he: 

kalasya ca rupadihinasya mimamsakadibhih 
sarvendriyagrahyatvabhyupagamat"?! | 


“The Mimamsakas etc. accept Kala as colourless and 
perceptible by all the senses.” 


Prabhakaras 


In the Prabhakara school Kala is regarded as one, eternal and 
all-pervading as in the Vaisesika school. In the Tantra- rahasya 
of Ramanujacarya it is expressly stated: 

tatra cabhyupagamasiddhantanyayena kanada- 
tantrasiddha eva prameyavargo ' ngikriyate, tasya 
tatpratipadanartham pravrttatvat; na tu prthag atra 
vyutpadyate | tatrapy anabhimatamso ‘pakriyate; 
vi$esamsas tu vyutpadyate 12० 

“We adopt here the cognizable categories recognised by 
Kanada in the Vai$esika Dar$ana mainly devoted to their 

treatment. Whatever therein does not accord with our view is 
discarded, the rest is accepted.” 

After this have been enumerated the very nine substances 
which the Vaisesikas accept. Among these one is Kala. Beyond 
this no mention is made of it in any of the texts of this school. 
We, therefore, presume, keeping in mind the statement of 


Ramanujacarya, that the Prabhakaras accept the Vaisesika concept 
of time in toto. 


Vedanta 


Now taking up the Vedanta, we find that the Brahmasutra 
CCot the Saikarabnaya' पिह nowhere deal with Kala, though 
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in works of Vedanta such as the Vedanta-paribhasa we do have 
a treatment of the empirical objects such as Akasa, Hence the 
Siddhantabindu declares: Time and Space have not been noticed, 
for there is no evidence of their existence.!?? Yet the Vedanta- 
paribhasa seems to recognize the empirical time. In order to show 
that the definition of Prama (correct knowledge) as 
anadhigatabadhitarthavisayajianatvam! does not suffer from 
the defect of being too narrow, leading to the exclusion of 
dharavahikapratyaksa it reads: nirupasyapi kalasyen- 
driyavedyatvabhyupagamena dharavahikabuddher api 
purvapurvajnanavisayatattatksanavisesavisistavisayakatvena na 
tatravyaptih.'?> This means that the author believes in the 
existence of Kala and holds it as directly perceptible. 

According to the Vedantins Kala is merely avidya 
(nescience). Thus says Madhusüdana Sarasvati while commenting 
on the eighth verse in the Siddhantabindu, Kala is merely avidya 
for that is the substratum of all.!26 
Nyaya-VaiSesikas 

Time is conceived in the Nyaya-Vaisesika system as a unique, 
all-pervading and eternal substance. It is the static background 
against which events happened and from which they derive their 
chronological order. It possesses a specific physical quality like 
colour and thus cannot be an object of external perception. Neither 
is it perceived internally, for the mind has no jurisdiction over 
external or non-psychical objects independently of a physical 
sense-organ. The question naturally arises: What is the source of 
our knowledge that time exists? The VaiSesika answers that the 
knowledge of time is arrived at by a series of inferences. The 
notions of priority (aparatva) and posteriority (paratva), of 
simultaneity (yaugapadya) and succession (ayaugapadya) and of 
quickness (ksipratva) and slowness (ciratva) constitute the 
grounds (/inga) of the inference of the existence of time.!? The 
Nyaya Vaisesika gives a comprehensive treatment of Kala. Here 
we have merely touched on it in its barest outlines. We propose 
to take it up in fuller details 1987 २० 
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Sampradayas 


There have been, and still are, many sects in India whose 
founders have expounded, according to their light, many a new 
view on several metaphysical and mystical problems. These have 
been further elaborated by their followers with the result that here 
has grown a mass of literature dealing with sectional doctrines. 
After wading through it we have found a number of references 
to the philosophy of time which are highly interesting in the 
variety and richness of their content. Below we present a brief 
study of the time-concept as we found it in these Sampradayas. 
Ramanuja 

We take first the Ramanujasampradaya. Here we have three 
Realities, namely, Cit, Acit, and Isvara. The Acit is further divided 
into three parts—pure sattva, mixed sattva and void sattva 
(Suddha sattvam, misrasattvam, sattvasunyam ceti). Out of these 
Kala is sattvasunya. It is the cause of the modification of Prakrti 
and its evolutes and is itself modified as kala, kastha etc. It is 
eternal. It is Lord's field of activity and His body.!?? 

In another work of this Sampradaya, the following definition 
of Kala is given: 


atitadivyavaharahetuh kalah 1 kalikena sarvadhara- 
tvam tallaksanamu 130 


“Kala is the basis for such parlance as past. Kala is so called 
because it is the substratum of everything in so far as everything 
is comprehended by it." 

Here Prakrti, Purusa and Kala are regarded as the playthings 
of the Lord (paramesituh kridaparikarah). Prakrti and Purusa 
become means with which the Lord effects His purpose, viz., the 
creation and the dissolution of the Universe. Kala does merely 
an assisting job. It is a mere aide as says the Yatindramatadipika: 

evambhutah kala 1$varasya kridaparikaro bhavati! 
hlavibhutav i$varah kaladhina eva karyam karotin!?! 
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His (painless) activity the Lord effects His purpose with the hel 
of Kala.” : 
The implication of the above statement of the Dipika 
evidently is that it is only in Lord's playful activity (Lilavibhuti) 
that Kala is of any use, in eternal divine glory (Nityavibhuti), Kala 
is superfluous. 122 | 
Time is one indivisible entity. As it is so, it is deemed to have 
undergone modifications such as ksana, lava and it is possible 
to carry on with the all-pervading (time). The modifications such 
as ksana are perceived in all objects. On this it has been said: 
kalasyaikasyaiva ksanenasya viSvasyapi viSesanat 
kalavat tatksananaii ca vyapitvam avasisyaten 133 


‘kecit tu sadindriyavedyah kala ity apy ahuh'1 134 


“As all this is qualified by the one moment (ksana) the 
moments of time are, like time itself, held to be pervasive.” 
Some, however, affirm that Kala is comprehensible by the 
six senses. A pot is, for it is an object of ocular perception, as 
admitted by all. Being is here no more than being related to time. 
A few teachers of this school accept Kala as one and eternal 
in both the Vibhutis: Lilavibhuti and Nityavibhuti,of the Lord and 
believe that one, eternal, and all-pervading time gets appellations 
of moment (sana) etc. on account of the limiting adjuncts, of 
solar motion, etc. They say: 
ayam ca kalah atindriyavedyah ghatah sann iti 
caksusadipratiteh sarvasiddhatvat, tatra sattvasya 
kalasambandhitvamatrarupatvati 
ayam ca kalo nityo vibhur eka eval ksanadivya- 
vaharas tu ekasyapy upadhibhedad upapadyate'^?i 
In essentials this view seems to be influenced by the Vaisesika 
System. 


Vallabha 
The Acaryas of the Vallabhasampradaya do not accept Kala 
as a separate entity. According to them Kala 15 non-distinct from 


Brahman. It is Brahman itself. As the Vidvanmandana says: 
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yadi kalasyapi Brahmatvam eva manuse tada om iti 
brumah ata eva “kalo smi” iti (Srimadbhgavadgita, 

11.32.) bhagavadvakyam 'kalarupo 'vaürna"ityady 

apil ên 

"If you think Kala too is nothing but Brahman, then we say: 
"We agree’. Hence the Lord says—“I am time". (Gita II. 32) and 
also that ‘I have manifested myself as Kala,’ etc.” 

Just as the Vaisesikas accept Kala as one, eternal and 
independent substance and believe that the empirical divisions of 
it into moments, hours, days, etc. are caused by the limiting 
adjuncts of solar motion etc. so do the teachers of this school 
accept Brahman as the one entity with which they equate Kala 
and believe that the divisions of it into moments etc. are likewise, 
limitations (upadhibhedas) caused by solar motion. 


Madhva 


In the Madhvasampradaya Kala is believed to be a substance. 
The Padarthasangraha of Padmanabha enumerates ten substances 
(Dravyas)'?' of which one is Kala. The function of Kala is to limit 
the living period of beings, (ayurvyavasthapakah kalah). That is 
why God (Paramatma) and (muktas) have no limited period of 
existence (ayurmaryyada) for, their connection with time is non- 
existent (kalasambandhabhavat). Time, the Acaryas of this school 
Say, is not one but many, assuming different forms like ksana 
(moment), lava, etc. (ksana-lavadyanekariipah). According to a 
section of this school Kala is an entity created and destroyed and 
hence non-eternal. They say: kalopadanam prakrtir eva. Some 
others among them contradict them and affirm: kalopadanam na 
prakrtihl purva-purvvakala evottarottarakalopadanam! 

This view is repudiated in the Madhvasiddhantasara'38 with 
clear and forceful arguments. Not only is Kala not destroyed, it 


is believed to be existent even at the time of the dissolution of 
the creation. The Bhagavata says: 


so "ntahsarire'rpitabhutasuksmah 
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Kala in this school is believed to be its own substratum and 
the proof for this is the notions like ‘now it is morning, (2८% 
pratah). It is also the substratum of all and the proof for this is 
the notions like “now there is a pitcher" (idanim ghatah). Although 
Kala is believed to be created by God (vide Bhagavata passage 
quoted above) it is eternal and ever-recurrent (continuum). 

In the Madhva school all Padarthas are believed to be 
perceivable. Soul, Mind and Time are directly perceived while 
Sound (Sabda) etc. are perceived with the help of the sense- 
organs.'39 Kala, therefore, according to the Madhvas, is a 


perceptual datum. 


Nimbarka 
The Acaryas of the Nimbarka school accept three categories 
of Cit, Acit and Maya. Of these Acit is divided into Prakrta, 
Aprakrta and Kala. Kala is, therefore, defined as a non-sentient 
substance, different from Prakrta and Aprakrta. Yt is further 
described as eternal, all-pervasive and cause for such usage as 
past, present and future. | 
We do not find any detailed references to time in this school 
which may deserve notice. We, therefore, leave it and pass on to 
our next topic of discussion: the concept of time in unorthodox 


philosophical schools. 


Unorthodox schools 
After having studied the concept of time in the orthodox 


Brahmanical systems of thought, we now turn e EN to 
how it is in three systems ; Jainism, Buddhism anc “at 


Jainism 


In the Jaina philosophy 
the five others, viz., Jiva, Dharma, A 
Akasa 40 Tt is described as the accompany 
(sahakarikarana) or asamavayikarana, 99 
of the modification of substances. 


sla is as much a real substance as 
So dharma, Pudgala and 
ing cause or condition 
the Vaisesikas call it, 
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There was, however, a school among the Jainas which did 
not believe in the independent existence of time. Thus, for 
example, Kundakundacarya, the great Jain thinker in his twenty- 
fifth Gatha defines empirical time and then does not say whether 
time is included in the Pudgala Dravya or not. 

In the Tattvatraya too this view is presented as the first 
proposition which is sought to be rejected. !4! Although later on 
this is repudiated, yet it serves its purpose to show that there 
existed a school among the older Jainas which subscribed to the 
view that time as a substance exists. That some Jaina teachers 
do not accept time as a substance, is also shown by Gunaratna 
when he says: 

ye kecanacaryah kalam dravyam nabhyupayanti kintu 
dharmadidravyanam paryayam eva, tanmate 


saddravyatmako lokah! paficanàm dharmādidra- 
vyanam kaladravyasya ca tatra sadbhavat 1५2) 

"Those of the teachers who do not recognize the substance 
Kala, but regard it as a dharma-like substance view this world 
as constituted of five astikayas of dharma, adharma, pudgala, 
jiva. Those who hold Kala as a substance look upon this world 
as made up of six substances." 

The two sects among the Jainas seem to be at variance on 
the acceptability of time. The Digambaras among them seem to 
` accept it as they read the Sutra as kalas ca (Tattvarthasutra, 5.38) 
‘time is’; the Svetamabaras among them do not seem to agree 


with this for they read the Sitra with a variant kalas cety eke, 
“some say time is’. 


Buddhism 


The Buddhists do not accept Kala. Varavaramuni clearly 
says— “The Buddhists and others believe that there is no Kala’. 


The same idea is expressed in Brahmavidyabharana in the 
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bauddhanam mate ksanapadena ghatadir eva 
padartho vyavahriyate, na tu tadatiriktah kascit ksano 
nama kalo Sti... ksanikah padartha iti vyavaharas tu 
bhedakalpanaya!*! 3 
The Buddhists assert that Asana is no other than objects such 
as a jar. There is no time such as a Asana. ‘A thing is momentary’, 
is an expression based on the assumed differentiation. 
Sivarkamanidipika too does not accept time: 
bauddhanam mate vastutah kalo nastil udyann eva 
svarasabhanguro ghatadih ksanaparikalpanamatra- 
nimittam bhavati sa ca ghatadih svodayavinasa- 
parikalpitaksanavattvat ksaniko ‘pi bhavati, vapu- 
smaiicchilaputraka itivat vastutah svavyatirikta- 
ksanabhavat svayam eva ksano'pi bhavatiti tesam 
prakriya ^1 
“In the opinion of the Buddhists Kala does not exist. A jar etc. 
which is perishable by nature in the very act of emerging becomes 
the basis for the assumption of ksana.” ; 

The Buddhists believe in the ksanabhangavada; that is, an 
object exists only for a moment after which it perishes and then 
in the next moment it becomes another object. That is why in 
Bhddhist texts the brevity of life is emphasised most. *Brief is 
the life of human beings,’ says Samyuttanikaya... “none to whom 
death cometh not.!45 Even of Brahma, whose day is of a thousand 
years, it is said that ‘his life is little!*6, not for long!^'.* This is 


how the Buddhist mind speculates on time. 


Carvaka or Lokayata 

Now, taking up the Carvaka or Lokayata system we may say 
that it accepts only four ‘Bhutas’, viz., earth, water, alr, and 
fire.!48 The Carvakas do not include Kala which will have to be 
established by such usage as ‘here is a jar’ (idanim ghatah) which 
is based on direct perception, for, without the assumption of Kala 


such usage is not possible. 
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Mahabhasya on Panini II. 2.5. rtrhari AAN 
vide his Karikas: hartthari too accepts this view 
tasyatma bahudha bhinno bhedair dharmantarasrayaiht 

nahi bhinnam abhinnam va vastu kificana vidyatell 

naiko na capy aneko Sti na $uklo napi casitahl 

dravyatma sa tu samsargad evarirüpah prakasatell 
samsarginam tu ye bheda visesas tasya te matahl 
saribhinnas tair vyavasthanarh kalo bhedaya kalpateli 
Kalasamuddesa, Karikas 6-8. 

It is interesting to observe here that Nagesabhatta, the 
grammarian-philosopher does not accept this view of Bhāşyakāra. 
To him time is neither one, nor eternal and all pervading. If time 
is one, argues he, it would not be possible to account for the 
diversity of effects produced; hence time must be held to be a 
stream of moments. Nor can time be maintained to be eternal, 
all pervasive etc., for time is said to be the cause of various 
actions in so far as it forms their substratum, but unless it is 
qualified, it cannot be the substratum of such notion as ‘now there 
is jar’ and if a qualification of it is to be assumed, then we shall 
have to assume another determination for that qualification and 
still another for the second; and so on ad infinitum. 
Laghumajijusa, p. 848, Chowkhamba Ed.. 
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. mimamsako manyamano yuva medhavisammatah! 


kakam snehenanuprcchati kim te patitalaksanam!l 
anagato na patasi atikrante ca kaka nal 

yadi samprati patasi sarvo lokah pataty ayamll 
Himavan api calati ...... 

Mahabhasya on 3.2.123. É 
na vartate cakram isur na patyate na syandante saritah sagarayal 
kutastho ‘yar loko na vicestitastil 
yo hy evam pasyati so‘py anandhahll 
anagatam atikrantam vartamanam iti trayam! 
sarvatra ca gatir nasti gacchatitt kim ucyatell 
III. 9.86. 
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III. 9.87. 
II. 9.89. 
asti vartamanah kalah. adityagativan nopalabhyate. us 
visasya vala iva dahyamana na laksyate vikrtih sannipate 
astiti tam vedayante tribhavah suksmo hi bhavo’numitena 
amya 
ती yo hetus tadartham yad vicestitam 
tatsamiksya prayuñjīta gacchatity avicarayan. 
-Mahabhasya on 3.2.123. 
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There are two schools of the Samkhyas-God-bel ieving and God- 
disbelieving vide Sastradipika: “dvividham ca Samkhyam 
sesvaram nirtsvaram ca 1.1.5 

2.2.1 

Sarikhyatattvakaumudt. under Karika 33 

10.14 

10.14 

Parasarasamhitabhasya, 1.20 

na kalo nama kascit padartho ' sti, kin tarhi kriyasu kalasamjia, 
50. 

2.12 

Samkhyapravacanabhasya Ed. Kashi Sanskrit Series, Vol. 67. 
1920. p. 128 

Aniruddhavrtti on Samkhyasutra 2.12 
yady apy upadhivisistakasa eva dikkalaut 
(Vedantimahadevavyakhya. on Samkhyasutra, 2.12) 

Vritanta. Mansollasa on Stotra, verse. 41 

Pataijala Yogasutra, Anandasrama series, Vol. 47.1932, pp. 170- 
71. 

ibid. 

kalasyapi vibhutve’ py aupadhiko bhedavyavaharo Sti 

sa yatha-paticadasa nimesah kastha tabhis trinsata muhurtah 

te trinsad ahoratrah tais tavadbhir masah tair dvadasabhih 
samvatsarah tais ca kramena yugadaya iti” 


Manameyodaya, Theosophical Publishing House, Adyar, 1933. 
p. 191 


119. ibi 


120. 
121. 
122. 


123. 
124. 
125. 
126. 
127. 


128. 


Advaitasiddhi, Nirnaya Sagar Press, Edition 1917, p. 319 
Gackwad Oriental Series, No. XXIV, Baroda, 1956 p. 17. 
Prameyapariccheda. 

dikkalau tv apramanikatvan noktau under verse 8. 

Adyar Library Series 34, Adyar, 1942, p. 3 

ibid. p. 4 

Kalas tv avidyaiva, tasya eva sarvadharatvati 

Kalah paraparavyatikarayaugapadyaciraksiprapratya- 
yalingam—Prasastapadabhasya. Ed. Chaukhambha Sanskrit 
Series, p. 332 

The author proposes to publish shortly 


n an independ 
ime Conception in Indian Thought. a 
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Tattvatraya, Chowkhamba Sanskrit Series, Nos. 22 and 26, p. 62 
anantarya, Siddhantasiddhaijana (Jadapariccheda), 1899, p. 49 
Anandasrama Sanskrit Series, Vol. 50. 1906. p. 50 


"nityavibhutau tu kalasya vidyamanatve 'pi tasya na svatantryam 


kecit tu tatra kalo nastiti vadant? 5 Yatindramatadipikg, p. 50. 


ananiarya, Siddhantasiddhaijana (Jadapariccheda); 1899. p. 49 
Yatindramatadipika. Ed. as noted earlier. p. 51. 
Siddhanlasiddhaijana, pp. 49 and 50. 
Chaukhambha Sanskrit Series. p. 12 
tatra dravyagunakarmasaméanyavisistansisaktisadrsyabhava dasa 
padarthaht 
Vide chapter on Kala (Kalaprakarana) in Madhvasiddhantasara. 
Cf. atmamanahkaladayoh saksad eva saksino visayah,' 
Sabdadayas tu bahir indriyadvara—Padarthasangraha, 
Indriyaprakarana. 
The Jaina philosophers divide a substance into two categories. 
Jiva and Ajiva. Then the Ajiva substance is described as five-fold. 
"Pudgaladharmadharmakasakalabhedena pancadhal’ Dravya 
Samgraha by Nemi Chandra, First chapter and Zattvarthasutra 
by Umasvamin, Fifth chapter. 
kecit kalo nastity ahuht 
—Tattvatraya, Ed. Chowkhambha Sanskrit Series. p. 66. Nos. 22 
and 26. 
Tarkarahasyadipika, a commentary on SaddarSanasamuccaya, 
Ed. by Luigi Suali, Asiatic Society of Bengal, 1905. pp. 162-63 
2.2.20 
2.2.19 
1.38 
1.143. For a detailed analysis of the time conception in Buddhist 
Philosophy see A.K. Coomaraswami, Time and Eternity, Berne. 
-do- 
atha catvari bhutani bhumivaryanilanalah (Sarvadarsana- 
samgraha, Chapt. on Lokayatadar$ana and Tarkasamgraha, 
Bhaskarodaya. Chapt. on Mangalavada.) 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 





II 


The Concept of Space (Dik) 
in the Vakyapadiya 


AAA 


Bhartrhari holds space to be a Power or a Force (Sakti) along with 
time.! By Sakti he means something dependent, i.e. something 
which abides in its substratum and has no existence independently 
of it. Space cannot be a substance, as held by the Vaisesika, for 
itis a Sakti which is to be inferred from its effect of helping things 
hold together. Such a Sakti cannot be expressed by a single word 
or phrase and has to be defined. The required definition Bhartrhari 
gives us in Karikas 2 and 3 of the Dik-samuddeSa?. Dik is a Sakti 
which is the cause of differentiation (vyatireka) between a limit 
and an object sought to be limited by it, which again is the cause 
of the notion of straightness without reference to any other thing 
and which presents the lower species of motions such as rotatory, 
horizontal, etc. This Sakti, though one, is diversified by its 
limiting adjuncts. As explained by Helaraja, the relation between 
two things, one being prior and another posterior to it, is an 
adventitious quality produced in them, which certainly is no part 
of their nature; for that is incapable of producing it; it must, 
therefore, have another cause, and that cause is Dik (space). If it 
be urged that this (new) relation may be the effect of a universal, 
etc., we say no, for we are not conscious of our notion of it being 
coloured by a universal, etc. By the process of elimination, 
therefore, it is Dik that is the cause of it and nothing else. Hence 
the Vaisesikas say: “The characteristic of Dik is that it is from 


or on account of it that there arises the fact that this thing is here 
or there from this other thing.?3 Si ik i 
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inference and is understood as a qualification 
be an independent substance. Dik is not perceptible like 
substances such as earth. Though Dik is one, yet by virtue of its 
limiting adjuncts, It appears as many and is spoken of as ten. It 
is the conjunction of the sun with a particular part of the horizon 
that is the cause of our notion of the east, the West, etc. 

Now if an accessory cause such as conjunction with the sun 
is to be accepted to explain our notion of the east or West, etc., 
why not dispense with Dik altogether, asks the objector? The reply 
is that the conjunction is not by itself either prior or posterior, 
which relation is admittedly a product of Dik. Nor can it be 
advanced that time can be that effective cause in place of Dik; 
for it is also equally the cause of the notion of the relation of 
mutual priority and posteriority. Because, these notions produced 
by time and space belong to two different spheres, this 
necessitates the assumption of these two distinct entities. The 
relation of priority and posteriority between finite bodies 
(corporeal things) is caused by space and that between the parts 
of an action, or between two actions having two different 
substrata, in the form of succession, is caused by time. This is 
set forth in Karika III. 6.4.4 As explained by Helaraja, our notions 
of prior and posterior in respect of finite things arise from their 
conjunction with a place which is prior or posterior, but a place 
owes this priority or posteriority to space (Dik). 

Not only that. Dik (space) is also the cause of the hypothetical 
relation of priority and posteriority between infinite things on the 
one hand, and finite things on the other. Hence there is no escape 
from it. Now Akasa is one, but this one Akasa comes to be 
differentiated by objects in association with it. Thus conditioned, 
it has various conjunctions and disjunctions with the parts of finite 
substances. It is space itself qualified as prior or posterior, east 
or west that functions to relate the assumed parts of the Akasa. 
Thus a group of stars conjoined with prior Akasa is termed prior, 
and another conjoined with posterior Akasa is termed posterior. 
All this is beautifully expressed in Karika III.6.52 


of things, it cannot 
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Now an objector makes an attempt. He urges that the 
assumption that space possesses purvatva and paratva as Parts 
of its nature involves the fault technically called anavastha and 
asks if space can have such parts as intrinsic or integral to it. He 
also asks—what is wrong with the places that they are incapable 
of having such parts? This is answered in Karika 111.6.6.° That a 
place is a container or a receptacle is its own nature, it 18 not 
dependent upon the power of something else; but priority or 
posteriority is no part of its nature. When a place comes to have 
this adventitious quality, it must be due to a cause outside it and 
that cause is space. But in the case of space, priority or 
posteriority is not dependent upon anything else, it is a part of 
its nature. And space, being infinite, cannot assume the character 
of a receptable in addition to its quality of purvaparatva, for 
which it would require a cause. But space must be a principle 
such as is inferable from its effect, priority or posteriority, viz., 
it must be of the nature of priority and posteriority. This is 
cryptically put down in the first half of the Karika: diso vyavastha 
desanam digvyavastha na vidyate. Every thing has its own unique 
nature; hence space cannot be both a receptacle and have the 
nature of priority and posteriority. Things come to have varied 
or complex nature only under the influence of other things in 
relation with them. And, if a substance were assumed to possess 
a variety of Saktis, it would work independently of accessory 
causes and might produce all sorts of effects. 

Bhartrhari once again emphasizes that Dik is a Power (Sakti) 
and that priority and posteriority form its very nature. It is the 
condition of the priority and posteriority in places; but priority 
and posteriority are its own inherent qualities which are not due 
to any other external object. The Dik which gives the notion of 
priority 1s prior. If it were otherwise, Dik would 
name, not signifying any real thing. 

To Bhartrhari, as to the Vaisesika, Dik is vibhu, all-pervading; 
predic ty i do 9f laring or posteriori 
meant by vibhutva Tusce a Tomi wid is 

> 'eness, declares Bhartrhari.? 


be an empty 
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How do we know that space exists? 


The definition of space (Dik) given above implies that we 
derive our knowledge of it from inference. Now, what is the basis 
of this inference? In other words,what constitutes the logical 
ground (linga) for this inference? A summit of a mountain is 
aglow with sunshine, while another is covered by thick shade. 
This division of the mountain into parts, characterized by sunshine 
and shade, would not be possible, if there were no space. For in 
the absence of space, there would be no prior or posterior limit 
which alone is the cause of the notion of the plurality of parts. 
“The division into parts (to have been due to relation with Dik) is 
surely the evidence of the existence of Dik? 

It might perhaps be urged that so far as corporeal bodies are 
concerned, there is little necessity of postulating an independent 
entity like Dik to account for the notion of the diversity of parts, 
because that diversity can become the object of our consciousness 
by virtue of the conjunction of those bodies, say, with shade, 
sunshine, etc. To this we reply ‘No’. It is wrongly assumed here 
that corporeal bodies are directly in conjunction with shade or 
sunshine. The fact is that it is their component parts that are 
directly conjoined with sunshine or shade. For instance, the rays 
of the sun that fall on one side of a jar are in contact only with 
the potsherds of that particular side; and on the other side, the 
potsherds alone are in conjunction with the shade. This means 
that the jar is neither in conjunction with the shade nor with the 
sunshine. If, however, it be said that the whole, the substance, 
having the same locus with, and thus present in the parts is in 
contact with the shade, etc., we point out that in that event the 
whole, being in contact with the shade, etc., will cease to have 
the same locus with its parts—a contingency highly undesirable. 
Moreover, it is an indirect admission that it is parts only that are 
directly in conjunction with the shade, etc. Hence Dik has to be 
assumed to account for the notions of priority, posteriority, 
lowness, highness, etc., in all corporeal things. | 

There is also another logical necessity for the assumption of 
Dik. All produced things are ultimately the product of atoms. The 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 





72 Philosophy and Religion 


atoms are believed to be without parts. Production of various 
things-means combination of atoms. But how do they combine 
and how does the minimal gross magnitude (visible to the naked 
eye) arise from the combination of atoms which are the limits of 
minuteness? As a rule a magnitude is capable of giving rise only 
to a superior magnitude of the same order. Thus the gross 
magnitude of two bodies is invariably found to be the cause of a 
grosser magnitude in the body which they produce by their 
combination. Hence the magnitude of a dyad (dvyanuka) should 
be minuter than that of either of the constituent atoms. The 
VaiSesika, however, denies causal efficiency to atomic magnitude 
and hence rules out a minuter magnitude resulting in the effect. 
Bhartrhari has his own answer. He affirms that atoms, though 
themselves without parts, come to have four sides and the lower 
and upper surfaces by virtue of association with Dik (space). Thus 
when six atoms combine, they have each a side for conjunction. 
This explains the resultant gross magnitude. Yet, however, unless 
Dik is assumed, it would not be possible to account for the 
development of a gross magnitude from the atomic magnitude 
of the constituents. Dik has, therefore, to be assumed as the very 


first cause of the ascription of parts to the primary material cause 
of production, viz., the atoms, 9 


istinct from them, and which 
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are assumed to be related to them. And if things have no real 
parts, they are free from succession, for that is grounded on 
difference. Again, in their own nature, they are not subject to the 
colouring by limiting adjuncts. But it is association with other 
things that seems to change their nature, which really remains 
unaffected. Thus of a number of things lying in the same 
direction, say, the west, one particular thing may be positionally 
lower. Now, this notion is entirely due to Dik. Again, the parts 
of a whole stand undistinguished on account of the quality of 
inherence. But we have a notion of its parts. This notion, too, is 
produced by Dik. 

If, indeed, things are really without parts, how is it that an 
object like a jar presents itself to us as a whole apparently made 
up of parts and possessing sensible magnitude? To this 
Bhartrhari's reply is that, as a matter of fact, the whole being quite 
distinct from its component parts a jar as well as an atom is devoid 
of parts. It is under the influence of the power called Dik that the 
component parts develop positional relation of priority and 
posteriority and become non-distinguishable from the whole by 
virtue of the quality of inherence. If a whole were in its very 
nature possessed of parts, it would not be one, but many. And 
we are here not concerned with secondary divisibility, for that 
could well be predicated even of an atom. As for magnitude itself, 
which is minute in the case of an atom and gross (sensible) in 
the case of a jar, it is also different from the thing produced. 
Dimension is a specific Force which is the cause of our notions 
of the gross and atomic magnitudes. Hence what differentiates a 
jar from an atom is the difference in dimension." 

Again, if wholes are really different from their component 
parts, and if a qualification supplied by a limiting adjunct 1s no 
inherent part of their nature, all things would become buen 
and indistinguishable. They would, like Brahman, be internally 

siinya). To this Bhartrhari Says 
we agree. This is the real nature of things. All this difference 1s 
apparent, it is empirical, a product of avidya. It has become, 85 


i - jed. Yet 
it were, a part of the nature of things and cannot be denied. Y 
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:t cannot be maintained that it is real. As already observed, the 
wholes are different from their parts. But the parts must be 
different from their parts, and these other again from their parts, 
so on and so forth, till we come to the atom. To the atom too, 
space imparts parts or sides, for how else is the undifferentiated 
atom to produce diversity? Space, too, is differentiated by 
conjunction with the sun. The conjunctions of the sun are also 
differentiated by the different parts of the Meru mountain; and 
these parts by their own, and these again by their parts, till we 
come back to space. This difference is like a movement in a circle 
and stops nowhere. There is anavastha. All this difference, 
therefore, lacks proof and must be held to be apparent only. Not 
only are things not differentiated in themselves, they are not 
differentiated even by the limiting adjuncts, for they must 
themselves be differentiated by other limiting adjuncts, and those 
others by still others, and so on and so forth, the differentiation 
stopping nowhere. The limiting adjuncts, too, therefore, are quite 
incapable of differentiating the nature of things. !3 
Now Bhartrhari declares emphatically that he would be a bold 
man indeed who would deny the empirical existence of both time 
and space. All our experience is determined by priority or 
posteriority. The notion of priority and posteriority has become 
so inextricably woven into our consciousness of things that it has 
become vital to our very being. We are as much convinced that 
time and space exist as our own consciousness (Intelligence) 
which is no other than the self; and the self is recognized by all 
controversialists. Since both time and space are objects of 
experience, there is little sense in discarding them. !4 
And if time and space are discarded, what will be there to 
regulate our conduct, secular and religious? Sastraic injunctions, 
with a seen or unseen purpose, such as 'one should face the east 
Meum bea गम the Srüddha ceremony in the 
MEE) at EUR du carried out in the absence of 
to cause the nation of sess = m Bere would be roming 
action. Although this world is devoi eun 102 80:87 
10 of succession, there being 
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nothing prior or posterior positionally or chro 
enlightened person to whom the falsity 
phenomena has become manifest, accepts this world and while | 
he rejects time and space on the basis of reason, does accept them | | 
both in practice; for there is no escape from the notion of priority B 
and posteriority generated by them.!5 : 


nologically, yet the 
of this world of 
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The Advaitin’s View 

As is usual with Bhartrhari, he concludes his treatise on space 
with the statement of the Advaitin’s view of it. According to this 
view, Dik (space) does not exist externally. It is the externalization 
of the Inner Consciousness under the influence of Avidya without 
a beginning, an outward manifestation of that One Principle in 
various forms which have no real existence.!6 Bhartrhari repeats 
the idea when he says: The heaven, the earth, the wind, the sun, 
the oceans, the rivers and the quarters are all parts of the internal 
organ, which had manifested them in so many external forms." 
This Appearance is, therefore, independent of any real external 
existence. Priority and posteriority too are the product of 
Nescience. Things are said to be internal and external; but as a 
matter of fact, there is no such difference. The so-called difference 
does not go beyond words, it does not touch the nature of things. 

Proceeding further, Bhartrhari discusses the question whether 
space is one or many. He says that neither assumption brings us 
any the nearer to the truth. The assumption that space is 
fundamentally one, being only diversified by the various limiting 
conditions, is as false as the one that space is primarily many as 
inferred from its effects. Anyway, human activity goes on 
unhampered. Things ars not in their essence as they are 
represented to us by various thinkers; surely they could not have 
the conflicting characteristics attributed to them by the different 
schools of thought. Their true nature transcends the various views 
held of them.!8 

Now, Bhartrhari argues why oneness or manyness cannot be 
true of space, and, for the matter of that, of any thing. There 1s 
the dictum that of two interdependent things, if the one cannot 
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be proved, the other too becomes automatically unproved; hence 
the oneness or manyness of space is incapable of proof. We in 
this world go by our experience, take things as they appear to 
us. In the ultimate analysis, even such contraries as difference 
and non-difference do not exist. The one without a second is the 
only truth. Moreover, space has been defined here as a power, 
which is the condition of other things. And a power cannot be 
said to be one or many.!? Manyness is doubtless predicable of 
things possessed of power; but a power cannot be differentiated, 
dependent as it is on a substratum, even when they, the substrata, 
are many. Nor the oneness such as experienced in a jar is part of 
the nature of a power.?? 

And there is further reason why oneness or manyness in 
respect of a power like space is unprovable. The concept of - 
oneness must necessarily involve the concept of its opposite, viz., 
manyness. It cannot stand alone. It is unthinkable without its 
counterpart. Similarly, manyness, dependent upon its opposite - 
oneness, is unthinkable; independently of the latter. Hence, neither 
oneness nor manyness can be exclusively predicated of space. It . 
is, therefore, neither one nor many. 
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The Concept of Death in the Upanisads 








The Upanisads represent a high degree of philosophical thinking 
in India. Much of what they say is through anecdotes and parables. 
One of these pertains to Naciketas, the young son of the sage 
Vajasravasa in the Kathopanisad. One day, as the young man 
found his father giving away at the end of a sacrifice cows, old 
and sterile, the filial anxiety, the Upanisad uses the word Sraddha 
for this, entered into the mind of the young man who thought that 
one giving away old and useless cows at the close of the sacrifice 
goes to joyless worlds, ananda lokah. Thinking that his 
(Naciketas’) own gifting away by the father may probably redeem 
him, he enquired of his father as to whom he would give him. 
He repeated the question twice and thrice. When he did it for the 
third time, the father taking the question probably too absurd to 
be answered shot at him: Unto death I give thee. Since the words 
had come from a Rsi, a sage, they had to come true. Instantly 
the young man found himself in the abode of the God of Death. 
As chance would have it, the god was away on his mission of 
taking-away the life of the people. When he returned after three 
days, he found the young man waiting for him without food and 
drink. He felt sorry that a Brabmin of all should have had to suffer 
like this. As an atonement for this he offered him three boons. 
Against two of these the young man asked for mundane things. 
The first of these was the pacification of the father. Naciketas 


wanted that his father to be kind to him and greet him with his 


anger gone when he would return to him from the abode of death. 


"The second was about the explanation of the fire which, leads.to 
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heaven, the fire by which those who 
immortality. Both of these the God o 
The third was rather tricky. Through 
of the God of Death to explain to him aS to what happens to a 
man after death. He wants him to clear the doubt as to Whether a 
man continues to exist after death or not. The God of Death first 
tried to sidetrack the question by persuading the young man not | 
to persist in his question: Naciketo maranam mà"nupraksi! Don't | 
ask me, Naciketas about death, with an offer of many a material | | 
thing but finding him adament proceeds to answer it. It is the body | 
which dies and not the soul, says he. With the verses which the | 
Gita too reproduces he reiterates that the soul cannot be cut, be | | 
burnt, be moistened or dried. It is permanent, omnipresent, | | 
stationary, unmoving and everpresent. It changes bodies as one | 
changes clothes. It means, therefore, that a person in the form of | 
the soul is still present, though physically he may have ceased to | 
| 
| 


। 

Se World is heaven attain | | 
f Death granted him readily. 
this the young man enquired | 
| 

| 

| 


exist. 

Death according to the Kathopanisad is something which | 
concerns the material body. Not only death, birth, growth and | 
decay also concern that only. Any kind of material body, B 
inanimate or animate, which is subject to birth is also subject to | 
death. Birth is followed by death. This is the inexorable logic of | 
the phenomenal world. Evolution implies change. We are | 
evolving constantly from one state to another. | | 

The materialistic thinkers in course of their investigation of ; || 
the relative and the phenomenal world have not found any thing | 
which is unchangeable and immortal and, therefore, they would | 
not concede any such thing as immortality. They cannot visualize | 
a situation which is unchangeable. Their entire thinking is | | 
confined to the conditions of time and space and causation. These | | 
are the inexorable limitations and within these limitations nothing | 
can be immortal and unchangeable. 

What the God of Death points to the young enquirer 
Naciketas in the Kathopanisad is that there is something beyond 
the phenomenal world and that something called the Soul or 
Atman is immutable. It is the background to the ego which is 
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unchangeable and immortal. It is very difficult to grasp it, says 
the Upanisad, to appreciate it, it lying hidden in the Cavity. of the 
heart. It can be perceived only with a very sharp intellect: 
esa sarvesu bhutesu gudhotma na prakasatel 
drsyate tv agryaya buddhya suksmaya suksmadarsibhihiP 

In the midst of all the changes, physical, sensuous, mental or 
intellectual there is a constant quantity which is one’s own being. 
One passes through various changes like the changes from 
babyhood to childhood, from childhood to youth, from youth to 
old age when the young body has gone away and one has a mature 
body. Every seventh year all the particles of the body change and 
get renewed but still one is the same person, the identity never 
changes. The question is: What is the foundaton of this identity? 
It cannot be matter, for, matter is constantly changing. It cannot 
be energy, for, energy too is changing. It could only be one's own 
consciousness. Of course, the states of consciousness change, they 
are always in a state of flux, but the source of consciousness is 
the same. This source of consciousness is the basic consciousness 
and is the constant quantity. This constant quantity in Sanskrit is 
called Atman. It is very difficult to render it in any other language. 
The word soul for this is not enough. Nor is the word ego. Both 
these signify the individualized manifestations of the constant 
quantity. It means that unchangeable something within beings 
which is the source of intelligence and existence and upon which 


our relative existence depends. The Atman or the permanent entity 
is birthless, because one can never think of its 


One cannot think of one's non- 
dead body in imagination but 
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therefore, one is not dead. One can think of o 
one cannot think of the destruction of one's self-consciousness 
Consciousness is the constant quantity which is the essence of 
one's being. It is deathless,, as explained by the Upanisads. 

As has been said earlier, the constant quantity is very difficult 
to grasp. The Upanisad very rightly Says that not many are able 
to hear of it; of whom not many, even when they hear of it, can 
comprehend it; wonderful is a man, when found, who is able to 
teach it; wonderful is he who comprehends it, when taught by an 
able teacher: 


ne's dead body but 


Sravanayapi bahubhir yo na labhyah 
$rnvanto pi bahavo yam na vidyuht 
ascaryo vakta kusalo Sya labdha 
ascaryo jiiata kusalanusistahi? 

The Gita also echoes the same idea when it says: 

ascaryavat pasyati kaścid enam 

ascaryavad vadati tathaiva canyahi 

ascaryavac cainam anyah $rnoti 

Srutva ‘py enam veda na caiva kascit* 
“Rarely one beholds the Atman as a wonder, rarer still is one who 
speaks and hears it as a wonder and scarcely is one who 
understands it even on hearing it." 

The difficulty of grasping Atman or the constant quantity 
becomes apparent when we notice there is no tangible object or 
abstract idea to compare it with. That is why the Upanisads refer 
to it as, not this, not this: It may well be pointed out here that 
not to talk of an entity like the Atman, even to give an exact 
description of gross physical objects is difficult, the objects like 
a man or an animal. The same can be said of the experience. If 
one has to describe the taste of a mango, one may find no words 
for that. Can one say mango tastes like peach, is sweeter than 
apple, not sour like peach, is no bitter. Will that describe the taste 
of a mango? Finally one may have to end up by saying that mango 
tastes like mango. Similar is the difficulty in describing the nature 
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of Atman. Rarely does one understand and become capable of 
experiencing the unique entity and when one does experience it, 
it Just mystifies one. It is so easy and so simple. It is just aS easy 
as eating a mango to know its taste but before eating, one must 
have to get the mango; in the case of Atman the spiritual 
preparations are required to experience it. 

The realized being after struggling hard knows, as said above 
it to be so simple. He can see Atman everywhere. But he cannot 
describe it. The Atman is he himself, tat tvam asi, tat tvam asi, 
as says the Upanisad, that are thou, that are thou. If in spite of it 
somebody can describe it, he must be a wonderful teacher indeed: 
ascaryo vakta.® ‘So, is the listener or the seeker after it: kusalo's | 
labdha.” What a wonderful combination it is: The teacher of 
immortality and the student of immortality! How is the teacher 
to teach the pupil? He cannot describe it, as said above, it is 
TY all determinants. He has only to prepare the pupil 
s xs E x morally and spiritually to have a feel of it, 
OB a one cannot explain what exists after death: naisa 
EEE ee DON. No argument will be convincing. There 

: y scientific proof that Atman exists after death, it is 
ever-present in the sense that it cannot be verified, observed and 


For a fuller appreciati 
: on of the 
U 
aan वद pe have to turn to the doctrine of the 
than the Upanisads een penne, in no other Vedic text 
D octrine of soul’ igrati 
tra < ul s tra 
ue eee the panisads themselves ascribe ue i 
dug. ranyakopanisag!! Speaks of Vamad e Rgveda. 
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his knowledge of Brahman alleged his acquaintance with his 
former births as Manu and Surya. In the Rgveda itself it was this 
much that the good people after death continue their existence 
with gods under the control of Yama. Immortal life with gods is 
presented in so many hymns of the Rgveda, especially the older 
ones, as a peculiar gift of the grace of the gods. Of the fate of 
the wicked obscure indications are contained in the Rgveda. They 
are predestined for that abysmal place, are hurled by Indra and 
Sorna to the pit or bottomless darkness. Coming to the Brahmana 
period in the process of tracing the historical development of the 
doctrine of transmigration, the idea of recompense is found 
formulated in contrast to the Vedic conception of an 
indiscriminate and indefinite felicity of the pious. Being the texts 
on rituals, the Brahmanas offer for their accomplishment reward 
and punishment for their non-commission or ommission, besides 
assigning different degrees of compensation to the departed ones 
proportionate to their knowledge and actions. A further 


development of this is the concept in meeting with the same type : 


of actions in the other world as one has been performing in this 
world. The Satapatha Brahmanal? very tellingly expresses the 
idea in the words: “Whatever food a man eats in this world, by 
the same is he eaten again in the other." 

The doctrine of transmigration or the journey of the soul after 
leaving the body is described in two texts with verbal similarity 
in two of the Upanisads, the Chandogya! and the 
Brhadaranyaka™ and is called by Indian authorities as the 
Paficagnividya, the doctrine of five fires which is a combination 
of the different parts, the doctrine of the five fires and the doctrine 
of the two ways. The Upanisadic text teaches double retribution, 
one by reward and punishment for good and bad actions in this 
World and the other by reward and punishment in the other. 
Carefully looked, at it merely is a development of the Vedic 
thought where the future recompense is hinted at, the good dwell 
after death with the gods, etc. What is added in the Upanisads Is 
the coming back of the people, in the form of their soul assuming 
another body on the earth and reaping the reward of their actions, 


| 

| 
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good or bad, in the previous birth, the cycle continuing till true 
knowledge or enlightenment in the form of realization of one's 
ownself dawns and one is released from the bondage of birth and 
death and gets liberated, mukta. 

The Upanisads do recognize that in between the present 
existence and the future one, the present birth and rebirth, there 
are different worlds, the Lokas, to which one moves, the worlds 
of gods, the manes, the Gandharvas, the worlds which are 
brilliantly lit and the worlds which are dark and dismal, the worlds 
full of bliss and the worlds without it. The narrative of Naciketas 
with which the present discussion started also makes a reference 
to it. It is said there that one gifting cows that are sterile and worn 
out goes to worlds called anandas, the worlds where there is no 
bliss: ananda nama te lokas tan sa gacchati ta dadat.'5 The 
station in the Lokas or worlds on death is determined by the 
proportion of the good or bad actions of a person in this world 
and his knowledge. The Brhadaranyaka Upanisad explains it 
through one of the most celebrated of the philosophic seers 
Yajfiavalkya in one of its most brilliant passages: “After the 
departure of the soul from the body the knowledge and the works 
of a person take him by the hand and his former experience, 
purvaprajna. As a caterpillar, after it has reached the tip of a leaf, 
makes a beginning upon another and draws itself over towards 
it, so also the soul, after it has shaken off the body and freed itself 
from ignorance, fashions for itself newer, fairer form, whether it 
be of the fathers or the Gandharvas, or the gods or Prajapati or 
Brahman or other living beings... in proportion as a man consists 
of this or that, just as he acts, just as he behaves, so will he be 
born. He who does good, will be born good, he who does evil 
will be born evil. Therefore, in truth it is said: “Man is altogether 
and throughout composed of desire (Kama), in proportion to his 
desire so is his discretion so he performs acts (Karman-s); in 
proportion to his acts so does it result to him.”!6 

Of the different worlds the soul moves the world of the gods 
referred to as Devayana and the world of the fathers referred to 


as Pitryana are the most important. The pious and the good, it is 
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said, go to the Devayana, the path of the gods. A detailed | 
description of this is found in the Chandogyopanisad which says: 
: ys: | 
*On the burning of the corpse the soul enters into the flame i 
thence to the day, thence into the bright half of the month, thence | 
into the bright half of the year (the summer season), thence into | 
the year, thence into the sun, thence into the moon, thence into | 
the lightning and so finally into Brahman which is said to be the 
light of lights, jyotisam jyotih. In the world of fathers, called 
the Pitryana, the path of the fathers, the manes, to which repair 
the impious and the wicked, the soul enters the smoke, not the 
flame, the night, not the day, the dark half of the moon, not the 
bright, the months of winter, not the summer, the akasa, the sky, 
not the sun and finally into the moon to remain there as long as 
a remnant of good works yet exists. According to the Kausitaki 
Upanisad all those who depart from this world go without 
exception to the moon.!® There their knowledge is put to test, and 
according to the result they either go to the Devayana, the path 
of the gods which leads to Brahman without return or (the name 
Pitryana is not used there) they enter upon a new birth, “whether 
as a worm or a fly or a fish or a bird or a lion or a boar or a 
serpent or a tiger or a man or as something else.” The above kind 
of enumeration is found in the Chandogyopanisad"® also. The 
Kathopanisad™ does not go in for the enumeration but expresses 
the idea in a nut-shell. Some souls, it says, enter the womb to 
have a body, others to the immovable objects, maybe the plants 
or the inert world of stones and slabs according to their work and 
knowledge. The Upanisad also teaches the transitoriness of the 
good works. So long as the good works last is one to be in the 
Devayana. With their exhaustion one is to return to the earth: 
ksine punye martyalokam visanti.?! 
The Upanisadic seers were not satisfied with the discovery 
so diligently made by them of the movement of the soul from 
one body to the other as per the actions and as per the knowledge. 
Their effort was to discover a way by which this movement could 
be stopped. No birth, no death, which is what immortality is. The 
secret of this they found in the discovery of their own self. The 
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self called Purusa or Brahman needs to be realized and one's 
identity merged with it to attain immortality. The Kathopanisad 
tries to explain it by different similes. Just as the one fire, after 
it has entered the world, though one, takes different forms, 
according to whatever it enters, so the eternal Atman. As the one 
Air, after it has entered the world, though one takes different 
forms, according to whatever it enters, so the eternal Atman of 
all living beings, though one, assumes forms according to 
whatever it enters and is outside all forms. The Upanisadic idea 
can be understood better by referring to a very mundane 
phenomenon. The electric current that passes through a fan, a 
bulb, a refrigerator, a heater and so on is the same, although 
because of difference in instruments through which it passes it 
manifests itself differently as air, light, cold, heat, etc. The 
Atmatattva similarly remains the same, in spite of the different 
make-up of the different minds that it comes to function through. 
Thus it is that you are not me, nor am I you because my mind is 
constituted differently from yours. Yet our Atman is the same. 
It may not be out of point to mention here that the soul which 
Is said to transmigrate is not the all-pervading soul, Paramatman 
but the individual one, the Jivatman. The Upanisads use the word 
Atman for both leading to the confusion as to how the soul, the 
Ultimate Reality, the constant quantity, the Universal 
Consciousness, be subject to desires and the fruit of good or bad 
actions to receive which it has to take on a body. The other entity 
also called Atman in the Upanisads is analogous to what is called 
Lingasarira or Suksmasarira in later Vedanta, the Subtle Body, 
the cumulative feelings and impressions, the Sarhskāras, which 
are not destroyed by death. These desires, impressions and 
feelings that persist, that take on a body as per their nature. They 
are the sign and accompaniment of individuality and do not perish 
till the individualized soul, the Jivatman is finally merged in the 
Universal Soul, the Paramatman. Till the time the veneer of 
Samskaras continues, continues the cycle of birth and death. It 
ceases only with the dawn of true enlightenment which is the 
realization of an individual's identity with the universal. The 
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Samskaras which are personal to an individual do not exist then. 
So do not actions which again are personal. The being is then 
delivered in the sense that there are no good or bad acts which 
have to bind him to have realization of their good or bad fruit. 
With the bondage gone, the being, the Jiva, is emancipated. 

In the Brhadaranyakopanisad the sage Yajiiavalkya in answer 
to a searching query of his intelligent wife who wanted to know 
the secret of immortality points out: After death there is no 
consciousness, na pretya sarjiiasti,? for a person who has 
realized Brahman, he becomes Brahman himself. The 
imperishable, the indestructible, the avinasin, the anucchitti- 
dharman, Atman has after death no conciousness of matter. The 
Upanisadic literature furnishes many clues as an answer to the 
query of the young lad Naciketas which could be the query of 
any intelligent person, the query that has been with mankind since 
times immemorial as to what happens to a being after death, 
whether there is continuity for him or cessation. The Upanisads 
are firm in their answer. Who are ignorant of their true nature, 
they have to be born and reborn and reborn and have to assume 
forms as per their actions, good or bad.” They may tarry for a 
while in the different worlds, the worlds for the good and the 
worlds for the bad, the Devayana and the Pitryana, but they have 
to come back to the earth to reap the fruit, proportionate to the 
quality of their actions, which may also determine their forms and 
the way of their life, pleasant or unpleasant, happy or unhappy. 
The soul of such persons carries with it what has come to be 
known in later Vedanta as LingaSarira or Suksmasarira, the subtle 
body, the cumulative feelings and impressions before entering 
upon another body which is not destroyed by death. Since it is 
the sign and accompaniment of individuality, it can never perish 
till the individualized soul is finally merged in the universal. 
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IV 
The Concept of Fate in the Ramayana 


Fate and Destiny—these are the two terms that are so often heard 
in everyday life. Though mysterious themselves, they help to clear 
up many a mystery of the human life. Reason and fate do not go 
together. When reason fails fate steps in. 

But what is this fate after all? This question has rocked 
people's minds since ages. Fate is a power the existence of which 
is inferred from the chance-occurrences which are not infrequent 
in life. When something unaccountable happens, it is attributed 
to fate. What fate actually is nobody knows, for nobody has seen 
it. Yet it is believed to exist for it cannot be imagined that a 
particular incident or event happens all by itself. There must be 
supposed to be an invisible hand that creates a particular set of 
circumstances which by no stretch of imagination can be foreseen. 
The events and occurrences which cannot be explained away are 
Supposed to be due to some unseen power which always has 
something up its sleeves and which brings it out only occasionally 
and spasmodically. This is what is popularly known as chance. 
This chance-element plays an important part in human life. It is 
only this chance which is given the exalted name of fate. 

But this form of arbitrary fate has not appealed much to the 
Indian mind. It has accepted the Krtanta form of it. All along the 
Indian tradition fate has been believed to be the accumulated 
effect of the actions done in previous births. Thus it would seem 
that fate is intimately connected with the theory of Karman. When 
anything unaccountable takes place in a man’s life he feels 
agitated about it. Why should this happen like that? But the next 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


-— A—— APR AS aim Po o - -ss 


- - = 





~ P ~ 
“= - saps.» . - mL ene - I = 
p — — | 
MA ee eaaa wan SESS eee a eee en eee Án I ali am जा 
SS a Bam ~ > 


- 
a WM TS 


90 Philosophy and Religion 


moment the agitation disappears and in a mood of resignation he 
says, ‘fate had ordained it so’. Fate is the cause he has found of 
the effect he has seen. After all, cause must precede an effect. 
And it is not always necessary that the cause may be visible. Fate 
or the effect of the actions in the previous births is such an 
invisible cause. When a man is born blind or loses his eyesight 
afterwards, or when a child loses his parents after two years of 
its birth and suffers all sorts of privations and miseries, it is 
explained away as due to the working of fate which actually - 
means that these unfortunate things are due to some bad actions 
performed by a man in his previous births. — ` 

For as long back as one can see human mind has 
ungrudgingly accepted an independent entity called fate to which 
all the chance-events and chance-occurrences have been 
attributed. But as and as man has advaned in knowledge the field 
for fate's playful activity has gone on shrinking. Man has now 
learnt to establish the relationship of cause and effect with regard 
to things which were once supposed to be due to ‘Daiva’ or fate. 
There was a time when drought or floods or storms were also 
supposed to be due to the working of fate. But as and asman has 
advanced towards knowledge, these have got out of the purview 
of fate. Today science explains many things which were hitherto 
considered mysterious. With the advancement of scientific 
knowledge, therefore, fate has lost much of its importance. But 
be that as it may, the basic concept of fate or chance clings to 
man all the world over. Where science fails to establish a definite 


There are broadly two categories into which fatalists are 
divided. The first are those who are primarily influenced by the 
chance-element in life. They think everything to be preordained. 
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They resign themselves to their fate and as such have no interest 
left in the events and happenings of their lives, They prefer t 
accept life as it is. There are others whose Concept of fate is iioi 
influenced by the theory of Karman. Whatever good or evil th 
get in this world is, according to them, the result of the good x 
bad actions performed by them in their previous births, The good 
things or bad things of life do not either over-enthuse them or 
dishearten them much. Believing as they do in the theory of 
Karman they prefer to devote themselves to performing good 
actions in their present birth in the hope of getting good things 
in their next birth. They do not resign themselves to their fate 
for they think it within their power to change it or shape it by 
their actions. They have intense faith In *Purusakara.' 

Since ages the Indian mind has sought to decide the 
superiority of ‘Adrsta’ and ‘Purusakara’ over each other. There 
are numerous instances where one is spoken of as superior to the 
other. Yet this problem has never been solved. Daiva and 
Purusakara have gone on side by side according to the individual 
training and make-up. A lesser man would give way when faced 
with unforeseen calamities. But a higher man would rise to the 
occasion. He would not throw up his hands in despair and sit idle. 
When things take place beyond his control or when events occur 
beyond his calculations what should a man do? Must he act as 
the mighty power of fate makes him to? Is he just a plaything in 
the hands of the invisible power? A higher man would never think 
of doing so. He will measure up with the difficulties, the trials 
and tribulations of life and would emerge cheerfully out of them. 
He would redouble his efforts to perform good deeds. He is the 
maker of his own destiny. 

Both these viewpoints are to be met with in the Ramayana. 
Valmiki has used six words to denote fate. They are: Vidhi, Kala, 
Niyati, Bhavitavyata, Daiva and Krtanta. peut 

Vidhi has been explained by Valmiki himself. Vidhi 
according to him is that power which makes a man act in 
consonance with the predetermined order: 


vidhih kila naram loke vidhanenanuvartate! 
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In fact, the inevitability of acting as a power beyond makes a man 
act is contained in a greater or smaller degree in all the words 
that are used to denote fate in Sanskrit. 

As for the exact connotation of the word ‘Kāla’ in the 
Ramayana nothing definite can be said. In ordinary language it 
means either time or death. In the Ramayana it is used as a 
synonym of Daiva and is said to be the most powerful of all the 
forces operating in the universe. The inexorable nature of it is 
emphasised in a passage where Rama, the son of a king is 
described to have slept on the bare earth: 


na nunam daivatam kincit kalena balavattaram! 
yatra dasarathi ramo bhumav evam aseta sahi? 


The words Niyati: 


niyatih karanam loke niyatih karmasadhanam! 
niyatih sarvabhutanam niyogesv iha karanam ॥ 3 


and Bhavitavyata: 


bhavitavyataya nunam ida va vyasanam mahati 
kulasyasya vinasaya praptam siita yadrcchaya 14 
etymologically meaning the ‘definiteness’ and "wouldbeness' (ni-+ 
yam + ti and Nbhu + tavya + ta) point to the inexorableness of 
fate. Events in life must take place according to their 
predetermined order. 

Next we come to the word Daiva which has been used most 
frequently in the Ramayana to denote fate and destiny. It means 
the power of ‘Adrsta’ or the desire of the unseen power. 
Everything in this world moves and acts as it is made to do by 
the mighty hand of the invisible power: 


sumahanty api bhūtāni devas ca purusarsabhai 
na daivasya pramuficanti sarvabhütani dehinahn 5 


That is the controlling authority. Man is but a plaything in its 
hands. 

Finally we come to the word 
nearest to the Indian concept 
actions done in previous births 


Krtanta which approaches 
of fate. It means the fruit of the 
: This word, therefore, eloquently 
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explains the close connection between 
Daiva. This word is very important Wan of Karman and 
time when Daiva was no longer conside Pic. 
Sales red to be a f hi 
operates arbitrarily. There is definite relat; hi Bue. 
che lationship, accordin t 
this view, between the chance-occurrences and the actions i sna 
; , whi € actions in the 
previous births to which they can be traced. The combination of 
the theory of Karman takes away much ofthe edge from the ono 
Tus S UE many 
unhappy events and occurrences in life. Next to Daiva Valmiki 
uses the word Krtanta most frequently in his Ramayana: 
aisvarye va suvistirne vyasane và sudarune | 
rajjveva purusam baddhva krtantah parikarsati if 
One thing that strikes a student of the Ramayana is that 
almost all the “Raksasa’ characters are silent with regard to fate. 
It seems they did not believe in it. And this is very natural too. 
In a culture where self stands above everything else there is no 
place for fate which actually means the superiority of an unseen 
power over everything else in this world. However, there is no 
total absence of reference to Daiva in the passages dealing with 
the *Raksasas'. After the battle in Lanka is over some women 
characters blame Daiva for all the killing and destruction: 
na kamakarah kamam va tava raksasapungava | 
daivam cestayate sarvam hatam daivena hanyate I 
The concept of fate or destiny seems to be very popular 
among the Aryans and the non-Aryans who had come under the 
influence of the Aryans in the times of the Ramayana. Although 
theoretically the happy moments and the pleasant events also 
come under fate it is remembered only at places where something 
wrong happens. This is not peculiar to the Ramayana only. This 
18 seen in every day life too. TriSanku, Sumantra, DaSaratha, 
Kausalya, Bharata, Laksmana, Sita, Sampati, Tara and Valin— 
all unhappy characters are firm believers in fate. Above all, the 
hero of the epic, Rama, has intense faith in the power of fate. 
Though Maryada-purusottama, he, strangely enough, gives 


himself over to the power of ‘Adrsta’. This may be due to his 
the greatest hardships in life 
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which all but overwhelmed him. These seem to have made him 
a fatalist through and through. His faith in Niyati borders on tragic 
fatalism. That is why he is so indifferent towards life. That inspite 
of all this indifference he went on doing his duty sincerely and 
devotedly speaks volumes for his strength of character. It is this 
which has made him the idol of millions.of people of India. 

In all the Aryan characters of the Ramayana the idea of fate 
and destiny is deeply rooted. They seem to be in no doubt about 
the existence of a power called fate. There is only one character 
Laksmana whose view on fate undergoes many changes as events 
and occurrences unfold themselves. In the beginning he has no 
faith in fate when Rama decides to go to forest at the bidding of 
his father who is bound by a promise to Kaikeyi. Laksmana feels 
hurt and in anger readily blurts out: 

yatha hy evam a$aundiram saundirah ksatriyarsabhah ॥ 

kim nama krpanam daivam asaktam abhisamasasi 10 
But he has no objection to accept the power of fate in consoling 
Rama at the time of Sita's abduction: 


asvasihi narasrestha praninah kasya napadah 11 

sumahanty api bhutani devas ca purusarsabha | 

na daivasya pramuiicanti sarvabhütani dehinah i? 
Laksmana's faith in fate is further strengthened when he has 


to leave Sita in the forest at the bidding of Rama. Here he seems 


to have resigned himself to the all-powerful fate. He feels that it 
is inexorable: 


vyaktam daivad aham manye raghavasya vinabhavam | 
vaidehya sarathe nityam daivar hi duratikramam ॥10 


And finally when Sità is absorbed into the earth he has to 
utter the same words which Rama had said once: 
sarve ksayanta nicayah patanantah samucchrayah | 
Samyoga viprayoganta maranantam ca fivitam il 
Here the climax is reached. Laksmana who had a robust faith 
in Purusakara lies prostrate at the feet of the cruel fate. 


Throughout the many unhappy events of his life he has learnt to 
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believe in the all-embracin Ower Thi 
inevitable, is unfortunate in e LE xs ee though 

Thus it would seem that Valmiki had an intense faith in fat 
But only the more hopeful aspect of it was more acceptable 2 
him. Although at times he has had to say paurusam tu 
nirarthakam (man's own effort is of no use) he has not attached, 
as it would appear from the Study of the Ramayana, an undue 
importance to this view. The behaviour of his characters has 
throughout been based on that concept of fate according to which 
fate or destiny is nothing but the effect of the actions done in 
previous births. On that account alone they could endure many 
difficulties and hardships with a cheer that is remarkable. Words 
like paurusam tu nirathakam have a different meaning. The inner 
sense of these seems to be that man when faced with difficulties 
and hardships should not run about and feel overwhelmed by 
them. ‘Paurusa’ is this Tunning about, going from place to place 
in a frantic search for anything to hold on. Such a man is advised 
by Valmiki not to lose his mental balance and do all sorts of 
useless things when he is overpowered by difficulties. Nor should 
he make a fuss of them. He should endure them calmly and 
quietly and go on doing his duty undisturbed by many unhappy 
events and occurrences in his life. 
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The Concept of Fate in the Yogavasistha 








There are frequent references to daiva and purusakara in the 
Yogavasistha. In the very beginning of the work from canto V to 
canto X of the Mumuksuprakarana there is a fervent praise of 
purusakara or human efforts. The idea of fate is presented there 
from a different angle. Daiva is paurusa itself, paurusa of earlier 
births. In the present life, therefore, a constant struggle is going 
on between the paurusa of the earlier births and the paurusa of 
this birth. The author of the Yogavasistha compares the struggle 


between the two paurusas to a close neck-to-neck fight between 
rams. Says he: 


dvau hudav iva yudhyete purusarthau samasamaut | 


He repeats the ram-simile at least thrice in these six cantos. 
The author is definitely of the opinion that there is no fate. If there 
exists anything it is paurusa only. Just as any wrong done the 
other day can be rectified the following day, similarly the offset 
of the deeds done in previous births can be affected by the good 
deeds done in the present birth. Out of the two paurusas, the 
earlier and the present, the present paurusa is more powerful and 
can easily conquer the earlier just as a young man can overpower 
a child. The author is very forthright when he says: Fie upon those 
fools who believe in destiny, although it is a matter of their 


experience that it is their own efforts that accomplish things for 
them. 
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We see virtues are acquired by us if we put in effo 
the scriptures and keep company with the good. It is pointed out 
further that unlike fate, pauruga is ४ matter of our direct 
experience. Daiva or fate is merely a figment, a Product of the 
imagination of the unwise. There 18 no such thing as fate 
Whenever some one desires a thing and puts in adequate efforts 
for its realization he does obtain it, provided he does not Stop half 
way because of exhaustion.? The Yogavasistha very lucidly puts 
forth its view about daiva and purusakara, Tt compares daiva with 
the sky ; daivam akaSarupam hi... ........ * which is nothing, a mere 
void, but still is given the name akasa. Daiva is merely a name 
given to a phenomenon which really does not exist. The author 
of the Yogavasistha does not mince matters when he declares 


rts to read 


. unequivocally that fate is something substantial and active only . 


to the unenlightened and that to the enlightened it verily does not 
exist: 
nanu raghava lokasya kasyacit kiücid eva hi i 
daivam akasarupam hi karoti na karoti calf 
It is a fact or facts, a thought, a resolution about doing an act 
or an act itself done in a previous birth which offers the much- 
needed explanations as to why an act accomplished in this life 
yields good or bad results. Or fate is nothing but a word of 
consolation said when one is faced with the good or bad results 
of a present-day act and is told that they are all due to the 
influence of some act done in a previous birth: 
purusarthasya siddhasya subhasubhaphalodayet 
idamittham sthitam iti yoktis tad daivam ucyatell 
istanistaphalapraptav idam ityasya vacakam! 
a$vasanamatravaco daivam ity eva kathyatell > 
In these definitions and the other pronouncements of the 
Yogavasistha there appears an apparent contradiction. Daiva or 
fate is the good or the bad effect of the earlier actions. If it be 
So, how can fate be said to be nothing or non-existing. a 
Yogvasistha Itself notices this contradiction and tries to resolve 
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it. Daiva, according to it, is merely a synonym of the action done 
in previous births with intense resolve: 
yad eva tivrasamvegad drdham karma krtam pura i 
tad eva daivasabadena paryayeneha kathyate If 

Behind each activity there lies the vasana, the impressions of the 
earlier births. Vasana is nothing but the mind and the mind is 
nothing but person. So when it is said that daiva is action, it 
actually means the mind. Now, the mind is non-distinct from the 
person. Hence the conclusion that daiva does not exist. The person 
in the form of the mind tries for this or that thing and comes to 
obtain it on account of his own efforts which are said to be daiva. 
And so it is the definite mental resolve of a person which is at 
the back of all activity. The advice of the Yogavasistha, therefore, 
is that one should engage oneself in good activities, for that will 
surely off-set the evil effect of bad deeds done in previous births. 
But here it must be remembered that the individual effort in the 
present must be powerful enough to contend adequately with the 
effort put forth in earlier births. Otherwise it is possible that the 
present effort may be thwarted and may just remain devoid of 
any fruit. Just as food is crushed by the teeth when it is put under 
them, similarly if one of the two, the daiva and the purusarthas, 
is more powerful than the other, it can destroy the other. Daiva 
or destiny is nothing else than one's own actions in previous 
births, the view enunciated by the Yogavasistha in a number of 
places. The Yogavasistha clearly propounds the principle that of 
the two purusarthas, one of this birth and the other of previous 
births, whichever is more powerful wins and overpowers the 
other: jayaty atibalas tayoh." The Yogavasistha further advises 
that if, one's efforts directed to the achievement of a desired 
object come to naught, one should console oneself by this 
feeling alone that the efforts were too feeble to lead to the 
desired results. It may also be possible that occasionally 
proper efforts too may not yield proper results. But that 
should not dissuade a person from putting in more and more 


strenuous efforts. In any case whether one’s efforts succeed or 
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be simply unwise to feel Sorry for one’s wasted efforts. What is 
required is that one should have recourse to paurusa, ioin the 
company of the good, read the Sastras and Cross the ocean of this 
samsara by purging one's mind of all impurities by conscious 
and sustained efforts. As and as one's efforts would go on 
multiplying, the results would begin to appear quicker and 
quicker. In the ultimate analysis it is an individual effort alone 


- that is real. It is that alone which is termed fate. Just as a person 


stricken with sorrow cries out ha kastam, how sad, similarly does 
he exclaim, ha daivam, oh fate.® The expression ha kastam, and 
ha daivam are synonyms. By ha kastam, one means the painful 
results of one’s actions. This is precisely the meaning of ha 
daivam, too. From this it will be clear, as has been remarked 
earlier, that fate or daiva is nothing else than one’s own previous 
actions. It is nothing different from them. It has no independent 
existence, no separate entity which the ignorant alone assume for 
it. If one’s efforts go waste, it may be due to the comparatively 


` increased forcefulness or effectiveness of daiva, VIZ., one’s own 


actions performed earlier. But then there is all the more reason 
that the present effort should be intensified 50 as to become more 
forceful than the action performed earlier. Those who assume fate 
or destiny as an independent force at work to frustrate one’s 
present efforts do not grasp its reality and consequently do not 
put forth effort to conquer it. They must be pronounced as 
wretched fools deserving of pity. They think that whatever is seen 
by them, experienced by them or done by them, is all due to fate. 

They are really perverted minds. By ascribing things directly seen 

or experienced by them to an outside agency called destiny they 

land themselves nowhere. What is required is that one may give 

oneself over to efforts with a singleness of purpose. Such efforts 

alone, when regulated by $astraic injunctions, can deliver the 

goods. The Yogvasistha clearly declares: 
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arthaprapakakaryaikaprayatnaparata budhaihi 
prokta paurugasabdena...... ..... i? 


What is paurusa according to the Yogvasistha? The definition 
as given above is arthaprapakakaryaikaprayatnaparata.!? But the 
efforts should not be absolute, but should be put forward, the 
Yogavasistha clearly points out, within the framework of the 
§astraic injunctions, the checks and balances put down by the 
Sastras (Sastrayantrita), lest the consequences be disastrous. It 
is necessary that efforts made are noble, are for good and not for 
evil. That is the refrain in the Yogavasistha. Its author is never 
tired of enjoining proper efforts which should yield good results. 
His entire approach is characterized by ideal of Dharma. The good 
efforts would yield good results which would banish sorrow and 
suffering which are necessarily the result of misdeeds done 
previously, and that is precisely the aim which the author has in 
view. 

Not only is it in the beginning of the work, but elsewhere also 
that we find that the individual effort is extolled while what goes 
by the name of fate or destiny is denounced to the point of its 
being called non-existent and its equation with paurusa itself. So 
in the balance what remains is paurusa only. Elsewhere, too, in 
the Yogavasistha we meet with many passages which echo the 
same idea. Thus in IV. 32 we come across the verse: 

paramam paurusam yatnam asthayadaya sudyamam | 

yathasastram anudvegam acaran ko na siddhibhak ॥ il 
"Who is there who cannot achieve his ultimate goal by putting 
in supreme efforts according to the sastras without any feeling 
of fear" ? 

Further in IV. 62 the author comes out very forcefully in 
support of paurusa. Among the many verses found there is one 
that deserves quotation here for it spells out the author's belief 
which in all probability is born of inner conviction. The verse in 
question reads: 

na tad asti prthivyam va divi devesu vā kvacit | 
paurusena prayatnena yan napnoti gunanvitahi? 
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“There is no such thing on the earth, 
the gods and elsewhere which a pers 
cannot attain by individual efforts." 

There can be no more forthright enunciation of the importance 
of paurusa and its implied superiority over daiva. In V. 13. 8 
too, the fatalists are denounced in no uncertain terms while 
purusakara is praised. The verse reads: 


in the heaven, and among 
on endowed with qualities 


na daivam na ca karmani na dhanani na bandhavah i 

Saranam bhavabhitanam svaprayatnad rte nrnam ॥13 
“Apart from one’s own efforts nothing can save the people who 
are afraid of this world; not even fate, actions (mere physical 
movements), wealth or relations.” 

In V. 24 too, a lengthy discussion about daiva and purusakara 
is introduced in the Yogavasistha. There too, the superiority of 
purusakara over daiva is enunciated in clearest possible terms, 
The reason for so much of emphasis that the Yogavasistha puts 
on purusakara can be traced to its philosophy. The central theme 
of the Yogavasistha philosophy is sankalpakalana of the citta. 
The moment the citta is deadened (rendered absolutely inactive) 
by various methods (yuktis) which are detailed in different parts 
of the work and constant practice (abhyasa), the world outside 
ceases to exist. There is no happiness or sorrow then. And that is 
the state of salvation (moksa) which is the ultimate goal. The work 
in V. 92 (verses 27—33) describes the various stages in the 
conquest of the citta. First, the regulating of breath (pranarodhana) 
by means of pranayama, continued practice (cirabhyasa), the way 
shown by the guru (yuktya ca gurudattaya) and the control 
exercised on sitting and eating (aSanasanayogena) and then the 
appearance of the true knowledge (j7iana) by which one comes 
to know the real form of a thing as it obtained in the beginning 
and as it stood at the end, which results in the disappearance of 
the vasana and ultimately leads to that state when the citta 
becomes extinct, just as the dust remains still in the sky when 
there is no movement in the air. What is actually the movement 
of the breath is the movement of the citta. A wise man should 
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try his utmost to achieve a conquest of pranaspanda, the 
movement of the breath, by concentration. Or one may directly 
put the citta under control and not follow the above-mentioned 
sequence of various practices. It requires constant practice spread 
over a long period. However, whichever way the conquest of the 
mind is sought to be achieved, one thing that can definitely be 
said about it is that the mind can never be conquered without the 
proper devices (yuktis) and these devices may be listed as: 


adhyatmavidyadhigamah sadhusangama eva ca | 

vasanasamparityagah pranaspandanirodhanam i 

etas tà yuktayah pustah santi cittajaye kilal 

yabhis taj niyate ksipram.......4 

"Attainment of spiritual knowledge, association with the god 

people, giving up of the vasana, the stopping of the movement 
of breath; these are said to be the devices effective for the 
conquest of the citta. The disappearance of the vasana 
(vasanaksaya) leads to the extinction of the citta (cittanasa) and 
vice versa. These two again lead to tattvajnana which may again 
be said to be the cause of these two. These three, the tattvajiiana, 
the attainment of true knowledge, the manonasa, the extinction 
of the mind and the vasanaksaya, the disappearance of the vasana ^ 
are, therefore, each the cause and the effect of the other and are 
difficult of accomplishment as the Vasistha Ramayana says: 


lattvajnanam manonaso vasanaksaya eva cal 
mithah karanatam gatva duhsadhyani sthitany atahti'5 


of the Mount Meru ; duhsadh 


apil? but there is no reason why it should not be attempted. By 
constant abhyasa, practice, and the various devices detailed above 
conscious efforts are to be put forth to achieve the disappearance 
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of the vasana (vasanaksaya), the extinction of the mind 
(manonasa) and the ultimate knowledge (tattvajfiana). Here then 
comes the need for purusakara, the conscious effort. Hence there 
is so much of emphasis on it in the Yogavasistha whose author 
is never tired of repeating the value of purusakara and bringing 
out its importance even at the risk of being repetitive. For his pet 
theory is ‘just as you think and do so will it take shape.’ So in 
the ultimate analysis what remains of this world is one's own 
sankalpa, one's own purusartha: 


purusarthad rte putra na kiñcid iha Vidyatell 


If that purusartha is directed properly and with 
discrimination, it may well lead to the disappearance of the 
vasana (vasanaksaya), the extinction of the mind (manonasa) and 
the dawn of the true knowledge (tattvajnana). Now, if one more 
entity, the daiva is postulated here it will then be a clear reversal 
of the philosophy preached by the Yogavasistha. For the author 
of the Yogavasistha there is no daiva. In one of his many 
forthright utterances he says that one should put in one’s efforts 
and leave the fate far behind: 

paurusam yatnam asritya daivam krtva suduratah! 
bhogan vigarhayet prajiiah....!9 

There is talk of daiva (fate) among the ordinary folk but it 
(fate) is nothing concrete, nothing corporeal: 

daivam ity ucyate loke na daivam dehavat kvacit P9. 

In V. 24. the Yogavasistha mentions a number of words for 
fate like daiva, bhavitavyata (avasyambhavitavya) and niyati and 
attempts an interesting interpretation of them to fit in well with 
its philosophy. The Yogavasistha’s interpretation of niyati, for 
example, is: 

karta no mana eveha yat kalpayati tat tatha ॥ 
niyatim yadrsim etat sankalpayti tat tatha ! 
niyataniyatan kanscid arthan aniyatan api It 


karoti cittam tenaitac cittam niyatiyojakam i T 
niyatyam niyatim kurvan kadacit svārthanāmikamii 
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sphuraty asmin jagatkose jtvo vyomniva marutah! 

niyatya vihitam kurvan kadacin niyatiricarah!l 

samjnartham rudhaniyatisabdah sphurati sanuvat! 

tasmad yan manas tavan na daivam niyatir na ca IP! 
“For us it is here the mind which is an agent. Just as it conceives 
things, so do they take shape. The way it thinks of the niyati so 
does it become. It is the mind which creates things of our 
experience (the empirical world) which ordinarily yield fruit but 
in exceptional circumstances may not, and things which are 
illusory only and have no invariability of effects. Hence it is the 
mind that is responsible for the niyati.” In this way when an object 
is real it must have fruit invariably and hence no variability of 
fruit which we have in the case of daiva or karma. Sometimes 
the individual soul (jiva) called the citta (mind) in a birth fit for 
emancipation has its niyati, the nirvikalpasamadhi,” or niyati, the 
supreme self which is ever immutable. In that state like the air 
in the sky it continues to exist in its real state free from all 
association and attachment. But when on leaving Sastraic 
injunctions, it occupies itself with activities suitable for various 
stages of life for the purpose of instructing the ignorant then the 
word niyati comes to be popularly used for it. It begins to behave 
like the peak of a mountain which appears to be moving when 
the leaves on the trees growing on it are shaken by the wind, and 
appears still when the wind does not blow. Hence the conclusion 
_ that so long as there is the mind there is no daiva or niyati or 
fate or destiny. The reason for this is that it is the individual self 
which assumes the form of a human being and whatever it 
conceives, it becomes. Fate or destiny or daiva or niyati, as the 
two words are understood popularly, simply does not exist. From 
the above dissertation it follows that samkalpa being jīva’s (or 
citta's) own doing independent of outside help, one ought to 
acquire by self-effort such means as vairagya to conceive oneness 
with Brahman and not conceive oneself as samsarin. 

The above discussion helps us grasp properly the various 


senses in which the word niyati has been used in the Yogavasistha. 


In the text quoted above at one place it means the supreme self 
t 


ion USA 
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(paramatman), at another it means the nirvikalpasamadhi (the 
exclusive concentration) where all forms of consciousness of the 
known etc. disappear, and at still another it means the gastraic 
injunctions. The etymology of the word niyati is probably at the 
back of all these different meanings in which it has been used in 
the text. Etymologically niyati means control (nit-yam+ ti) or the 
invariableness. Niyati is called the supreme self because it is 
invariable, it is always found in its one state of sameness. 
Nirvikalpakasamadhi is called niyati, for here too there is the 
sameness, all cognition having vanished.? The ६३५10 
injunctions are called niyati for they control (regulate) the life of 
an individual. To attempt a connection between these seemingly 
different meanings of the word niyati, we may say that it is the 
citta or the individual self which when in a state of 
nirvikalpakasamadhi, as when it is emancipated is identical with, 
and has its existence in the supreme soul (paramatman) who is 
changeless or niyati or is niyati changelesssness itself. It engages 
itself in different activities enjoined by the Sastras when it bestirs 
itself. It is the activized state of the mind or the individual soul 
only which is called niyati popularly. Niyati actually is 


. phalaniyati, the regularity about the effect." The various 


samkalpas have the various effects invariably. It is, therefore, the 


samkalpas which control the effects. Now these samkalpas arise . 


in the mind. So it is the mind which really controls the effects of 
the samkalpas or the niyati or the invariable nature of the effects. 
When no samkalpas arise in the mind, there is no niyati which is 
in the form of the direct perception of the internal reality 
(pratyakparamarthagocarasaksatkararupa), the state of 
equilibrium called the *nirvikalpakesamadhi" but this niyati 1s 
different from the phalaniyati which has its appearance only when 
the mind bestirs itself (vyutthanakale). When the mind or the citta 
becomes active it begins to weave different patterns and draw 
different images. It is these images, good or bad, which yield good 
or bad effects. As these images are the creations of the mind, it 
is the mind which is real and not these images which owe their 


existence to it (mind). When the mind is brought under control, 
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the various samkalpas of the mind which give rise to *phalaniyati' 
too are brought under control. So it is that the Yogvasistha enjoins 
supreme efforts for the control of the mind or the citta. Hence 
the value of purusakara in its philosophy. 

Jt is perfectly in accord with this philosophy of purusakara 
that at another place, too, the Yogavasistha points out that all aims 
and objects which ordinarily appear impossible of attainment are 
obtained by means of adhyavasaya, conscious effort: sarvam 
adhyavasayena dusprapam api labhyate.?? In V. 57 the verses 37- 
38 extol purusakara and present it as essential for the achievement 
of even the most difficult things. 

In V.61, however, the word niyati is used in an altogether 
different sense, viz., the desire of the Supreme Lord. We have 
the verse there: 


tathaitasv atidirghasu dasasv anyatvam agatah! 

bhuyo vayam api Slistas citro hi niyater vidhih ॥26 
“So having separated from each other for all these long periods 
we have come together. The way of niyati (tsvarechha) is strange 
indeed". 

That the use of niyati is here in the sense of i$vareccha , the 

desire of I$vara, may be seen from another verse occurring in that 
very canto wherein niyati is qualified by the word daivikz thereby 


meaning the daivikt niyati or the desire of the deva or i$vara. The 
verse in question reads: 


bhagavan niyater asyah gatim sarpagater iva 1 

daivikyah ko hi janati gambhiram vismayapradam If 
"My Lord who knows the way of niyati, the playful desire of the 
Supreme Being (deva) which is mysterious as the movement of 
a serpent and which is wonderful." 

It is the i$vareccharupavidhi or niyati which is of course 
conditioned by one's actions, good or bad, which is spoken of 
here as well as elsewhere in the Yogavasistha as very powerful, 
as for example, in kim asadhyam aho vidheh. Now, it may be 
observed that here Isvara does not signify God as we use the word 
in ordinary parlance. The word means the internal self 
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(pratyakcetana atman).The words vidhi, daiva and niyati t 
which ordinarily mean destiny or fate mean here the ent A 
only. In support of it, we may quote the following verse from 
the Yogavasistha: 

vidhir daivm vidhir dhata sarvesah Siva ISvarah 1 

iti namabhir atma nah pratyakcetana ucyate T. 


“Our internal self is called by various names like vidhi, daiva 
dhatr, sarvesa, Siva and i$vara." 


Vidhi or niyati in other words, therefore, would mean the 


internal self or the jrvatman, not in its absolute state but in its 
state of activity (vyutthana) when it performs good or bad actions 


- and can have any samkalpa and in this way is capable of 


achieving the most impossible things. It is for this vidhi or niyati 
in its state of vyutthana that it is said in the Yogavasistha that it 
is such a thing for which there is nothing difficult of achievement. 
That is why the niyati, the set course, (here the word niyati has 
been used not in the sense noted above, viz., pratyakcetana atman, 
the internal self, but in a different sense of fixed, set of vidhi the 
internal self is said to be strange and is said to be slow-moving 
on account of its endless exertions. 

As this pratyakcetana atman, or the internal self is capable of 


endless samkalpas (anantarambha) so it is that conscious efforts | 


are enjoined in the Yogavasistha to keep it under control. These efforts 
are the paurusa, which is very much essential for achieving anything. 
Without it nothing can be achieved or as the Yogavasistha says: 
paurusena na yat praptam na tat kvacana labhyateP? 
Under this circumstances, the advice of the Yogavasistha 15: 
daivaikaparatam tyaktva balabodhopakalpitam s 
nijam prayatnam asritya cittam adau nirodhayet | 
"One should give up one's sole dependence on fate which is an 
entity assumed for the purpose of instructing the ignorant. oe 
should have recourse to one’s own efforts and first d e 
mind." 
More explicit is the following statement: 
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praktanit vasanadyapi paurusenavajiyate | É 
hyah kukarmadya yatnena prayati hi sukarmatam ip! 


“Even today the earlier vasanas, the impressions left on the mind 
by earlier actions, good or bad, which are responsible for all 
feelings of pleasure or pain can be conquered by present efforts. 
A bad deed done yesterday can be converted into a good one by 
paurusa or yatna, the present effort. 

Further in VI(i).14 it is said that this is the decision of niyati: 
niyater esa ni$cayah and further, durlanghya esa niyater vilasah, 
"that the way of niyati is the pre-determined and cannot be 
transgressed." Niyati here is pre-determined course of event 


conditioned by good or bad actions performed by an individual 
in earlier births. 


REFERENCES 


1. 1L.5.5. II.6.10 has the reading parasparam in place of samasamau 
of II.5.5 


2. avasyam tad avapnoti na cec cchranto nivartatel 
3. Il. 9.7 

4. ibid. 

5. II. 9.8 & 10. 

6. II. 9.16 

7. 115.7. 

8. II. 6.3. 

9. II. 7. 24. 

10. 1.7. 24; II. 6. 32. 
11. IV. 62. 18-19. 
12. V. 13.8. 

13. V. 92. 35-37. 

14. V. 92.14. 

15. V. 92.15. 

17. V. 92.10. 

18. V. 24.36. 

19. V. 24.60. 

20. V. 24.26. 

21. V. 24.30-34. 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


Sa 5 anggang cm 





Dap न्‌ > >>> se os ees ND mm 


- 


22. 


23. 
24. 
D 
26. 
27. 
28. 
29. 
30. 
31. 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 d USA 


Concept of Fate in the Yogavasistha 109 


The exclusive concentration without the 
knower or the known or even without s 
where there is perfect equilibrium. 

Yet not a trance or a stupor or senselessness. 
since a given cause must produce an effect. 
V. 47. 38. 

V. 61. 42. 

V. 61. 43. 

V. 75. 35. 

VI.(i) 29. 9. 

VI.(i) 29. 9-10. 

VI. (i) 51. 47. 
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VI 


Thoughts on the Gita 





I 


The Bhagavad Gita is the Song of God as well as the Song about 
God. It is a song of divine order which has permanent value and 
which has stood and continues to stand the test of time. It is the 
music of life which has double capacity of arresting the heart and 
holding the intellect simultaneously. The Gita is like a deep 
ocean; the more one controls one's breath and remains at the 
bottom, the greater the amount of pearls can one collect from the 
bed of the ocean. Likewise, the more intensely one follows the 
Gita and practises the tenets enunciated therein, the greater 
becomes one's intellectual and spiritual achievements. The Gita 
Is a spiritual reference book which contains the sum and substance 
of advanced thought, explained and illustrated in an easy flowing 
language, which has a universal appeal as it envisions a religion 
which comes from within. 


The Journey Starts from Purely Physical Aspect 


“A sound mind in a sound body" — the superstructure and 
its many-sided architectural excellence cannot exist unless the 
building has a firm foundation. Likewise, one cannot build a 
spiritual life unless one possesses a sound physique. Human 
beings are classified into three main divisions according to their 
outstanding capacities: 

(i) those possessed of a greater amount of physical stamina, 


(ii) those having a preponderantly emotional nature, and 
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(iii) those possessed of intellectual brilliance. 
The Gita makes this classification clear an 
way each class of people is to follow to re 
God” or enjoy everlasting bliss. 

People having a restless tem 
Karmamarga or the path of action, 
inclined can follow the Bhaktimarga or the way of devotion and 
those whose power of discrimination is sharp and are always on 
the alert can follow the Jüanamarga or the path of knowledge. 
Thus, the Gia gives everyone ample scope to unite his soul with 
God. The temperamentally active persons can, by righteous deeds 
or actions that are pleasing to God pursue their spiritual path. 


abhyase'py asamartho Si matkarmaparamo bhavat 
madartham api karmani kurvan siddhim avapsyasin! 


"If you are unable even to perform the Yoga of practice, then be 
as one whose supreme aim is My service; even performing actions 
for My sake, you shall attain perfection." 

Cleanliness is next to Godliness. Physical cleanliness is the 
index of mental health and spiritual purity. If the body is healthy, 
the mind can be clean; if the mind is clean, thoughts arising in it 
will be flawless, the words will be pure; if the words are pure 
the actions will be pious; if the actions are pious the result will 
be truthful. So, it goes without saying that physical purity has its 
own values in the spiritual life also. 

The Gita aims at the attainment of individual equanimity at 
every level; physical and mental. It expects every one to possess 
a sound physical constitution. The body should not only be free 
from diseases and deformities but should have a resisting capacity 
to extreme heat and cold. Further, the body should be trained and 
cultivated in such a manner as to experience alike, the pairs of 
opposities, pain and pleasure and the like. Such a type of physical 
neutrality is the foundation for intellectual equipoise: 


Sttosnasukhaduhkhesu samah sangavivarjitah? 
“(The person) who is alike in cold and heat, pleasure and pain 
and who is free from attachment.” 


d then prescribes the 
ach “The Kingdom of 


Perament can follow the 
those that are emotionally 
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Thus, from the physical and physiological points of view the 
Gita aims at the harmonious development of man. 

Every profession requires and demands certain Special 
abilities and traits. If a person does not possess the requisite 
qualifications, he cannot succeed in that career. A soldier should 
have enormous physical strength, a technician sound technical 
knowledge, a lawyer the gift of speech, an author a good 
command of language, and a man who practises religion the right 
type of mental aptitude. The religion envisioned by the Gita has 
wide appeal because it caters to the needs of people with different 
mental make-ups. So, it stands to reason that mental propensity 
is an essential qualification for a person to embrace a faith. 

Though there are three main paths — the paths of action, 
devotion and knowledge— the ultimate goal is one and the same. 
For instance, a man may travel from one place to another by 
scooter, car, bus, train, ship or plane. The choice of the vehicle 
depends mainly on his financial capacity and on his whims and 
fancies. Though people may travel by different kinds of vehicles, 
under normal conditions, it is certain that all of them will reach 
their destination. Similarly, the follower of each path shall 
certainly reach his/her goal, provided he/she has fixed his/her 


mind on God. Such single-minded devotion is emphasized 
throughout the Gita: 


mayy avesya mano ye mam nityayukta upasatel 
Sraddhaya parayo'petas te me yuktatama matahiP 
"Those who fixing their minds on Me Worship Me, ever earnest 
and possessed of supreme faith —them do I consider most perfect 
in yoga. 
From the spiritual point of view, the fundamental condition 


expected of every man is the control of his senses. The concept 


of Lord Krsna serving as a charioteer conveys a great message. 


When man controls his senses and is guided by unprejudiced 


reason, he certainly lifts himself from the animal plane to the 
spiritual one: 


fe hi Jianam abhyasat jianad dhyanam visisyate! 
nat karmaphalatyagas 94862 chantir anantarami^ 
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“Better indeed is knowledge than the practice (of concentration) 
better than knowledge is meditation; better than meditation is the 
renunciation of the fruit of action: On renunciation (follows) 
immediate peace." 

Herein this verse is the message of human happiness, It trains 
every devotee to live in the world without becoming worldly, as 
the water drop on the lotus leaf. 


The Second Stop: Social Aspect 


The Gita appeals to the social consciousness of people to a 
large extent. Man should acquire such perfection that he could 
live without injuring others and his mental stability should be such 
as would not be upset by anything. In order to enjoy social liberty 
and social harmony man should be absolutely free from envy, fear 
and anxiety: 


advesta sarvabhutanam maitrah karuna eva cal 
nirmamo nirahamkarah samaduhkhasukhah ksamtit? 


"He who has no ill will to any being, who is friendly and 
compassionate, free from egoism and self-sense, even-minded in 
pain and pleasure and forgiving." 

How important is the message of the Gita to man as a social 
being may be corroborated by the following report of American 
Health magazine. “Explosion of new research is pointing to the 
benefits of altruism." It reports the results of a University of 


Michigan study of 2,700 people over a period of fourteen years - 


which indicates that people, especially men, with no close social 
or community relationships have a death rate 2.5 times than that 
of people who are actively involved with other people. A 
University of California study of 7,000 people over a period of 
nine years found that those who were single, had few friends or 
relatives and shunned community organization had more than 
twice the mortality rate of others and regardless of race, income, 
physical activity, or other life-style factors. 

Hans Selye, a pioneer in modern stress research, was of the 
opinion that by helping people you inspire their gratitude =. | 
affection, which helps protect you from stress. This is the warm 
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feeling which results from endorphins, the brain's natura] 
tranquilizers. Through the neural link between the mind and our 
immune system, such altruism may result in an increase of the 
cells, produced in bone marrow and the spleen, which are needed 
to fight infection. 

A Harvard psychologist discovered that showing his students 
a film of Mother Teresa working among Calcutta's sick and poor 
resulted in an increase of immunoglobulin A, an antibody that 
combats respiratory infections. In one of the "Type A and Type 
B" personalities, a University of Florida psychologist found that 
many characteristics of the type “A” profile were harmless. “Only 
a few of those characteristics—anger, irritability and aggressive 
competitiveness—seem to put people at a higher risk for heart 
attack." A Duke University study found that the more hostile the 
person, the more blocked his coronary arteries were. 


The Third Stop: The Intellectual Aspect 


The very purpose of Jiianamarga or the way of wisdom 
implies the realization of God through the intellectual process. 
One should anchor one's intellect in God. The Grid prepares man 
to comprehend and digest the real philosophy of life with much 
ease. It becomes very clear when we study the Sloka: 


vyavasayatmika buddhir ekeha kurunandana! 
bahusakha hy anantas ca buddhayo ‘vyavasayinam if 


“O joy of the Kurus (Arjuna), the resolute (decided) understanding 


Is single; but the thoughts of the irresolute (undecided) are many- 
branched and endless." 


Single-minded concentration is the first and foremost requisite 
of each and every action. This applies from making a perfect 
sewing needle to most sophisticated sputnik. 


The Fourth Stop: The Spiritual Aspect 


One's spiritual bliss lies not only in peace but in completely 


identifying oneself with God, and at the end of the journey we 
find; 
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brahmabhutah prasannatma na Socati na kanksatit 
samah sarvesu bhutesu madbhaktiri labhate pardmii 


“Having become one with Brahman and being tranquil in spirit, 
he neither grieves nor desires. Regarding all beings as alike he 
attains supreme devotion to Me.” 


Many thousand years back, Lord Krsna gave this message to 
Arjuna. The message is clear and forthright. 


Behold! You are capable of having the most perfect 
body, the sharpest of intellect, the whole universe as 
your family (vasudhaiva kutumbakam) and do not 
stop till you become ‘Brahman’. 





II 


Amidst a mass of seemingly disparate matter and the apparent 
multiplicity of views a discerning critic would naturally ask: what 
is, if at all, the central teaching of the Bhagavadgita. Before an 
answer to this is attempted, it would be in the fitness of things if 
notice is taken of the circumstances in which it came into being. 
In the vast dreary lands of Kurukshetra the two mighty armies 
of the Kauravas and the Pandavas stood facing each other. The 
conches had been blown, the drums beaten and the bugles 
sounded. The strike order was imminent. Exactly at the crucial 
moment Arjuna, the bravest of the Pandavas, asked Krsna, his 
: charioteer, to take the chariot to the vacant space between the two 
armies so that he could have a full view of those to whom he 
was going to give the fight. The charioteer did as asked and 
Arjuna cast a glance at his adversaries. He found among them, 
his brothers, his brothers-in-law, his uncles and other relations. 
Remorse overstruck him. He became diffident for fight. He could 
not summon up courage to strike at his kith and kin, the grand 
father like Bhisma and the teacher like Drona among them. s 
decided not to fight. Occupying now the back seat in the chariot, 
he told Krsna that he was experiencing a strange kind of sensation | 
in him, his limbs were aching, his mouth drying up and his body | 


OSIRIS NASIR 


trembling. He would not like, said he, to enjoy the worldly 
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pleasures soaked in the blood of his near and dear ones. Noticing 
him in this state Krsna decided to shake him out of his 
melancholy. He disapproved of his decision of not offering to 
fight and told him to get ready for it. He was sorry that impurity 
should have crept into Arjuna's mind at the oddest of the hours; 


kutas tva ka$malam idam vigame samupasthitami $ 


He asked him not to be unmanly, to give up the weakness of the 
heart and get up: 


klaibyam mà sma gamah partha naitat tvayy upapadyatel 
ksudram hrdayadaurbalyam tyaktvottistha parantapan ° 


and further 
tasmad uttistha kaunteya yuddhaya krtaniscayaht 19 


This is the beginning of the Gita. After listening to the Lord 
Arjuna said: 

nasto mohah smrtir labdha tvatprasadan mayacyutal 

sthito ‘smi gatasandehah karisye vacanam tavall !! 


“O Krsna, my delusion is over. Through your grace I have got 
knowledge. My doubts are cleared. I (now) stand up. I will obey 
your word.” 

And that is the end of the Gita. 

Its beginning is ‘uttistha’, get up. Its end is ‘sthito’smi’, here 
I stand. Between these two lies the Gita. 

Its motive, its objective should be all too clear with it. What 
was it that the Lord gave to Arjuna that made him stand up, 
sthito ‘smi? 

It was a kind of philosophy that imparted him clear 
perspective, infused him with new vigour to take up arms once 
again, the philosophy of Karmayoga, for which the Gita is well- 
known the world over. It is this philosophy which forms the core 
of the teaching of the great work. Here, a side question may well 
arise: Why should the Lord have waited upto the particular 
moment of the two armies facing each other and Arjuna's 


indifference to fight at the sight of his friends, relatives and elders 
to impart this knowledge. By i ine i ; 
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have avoided this situation to arise. Why, at : 
moment? After all, Krsna had been very RE a ren ai 
along who could well take the liberty of addressing him as Krsna 
Yadava and Sakhā ‘friend’, he krsna he yadava he sakheti, so 
intimate was he with the Lord that he could well instruct him in 
superior knowledge and not keep it back from him. He was also 
related to him. Why did he not then impart the knowledge to him 
earlier? The answer to this could be that the superior knowledge 
has to be imparted judiciously and at the right moment. It is not 
to be given away to any and everyone but only to those who have 
developed the spirit of a disciple, sisyabhava. In that spirit they 
would be ripe to receive it and can conserve it. Though intimate, 
Arjuna had not upto the particular moment of the sermon assumed 
the Sisyabhava. He had been a friend, a companion and a relative 
but not Sisya. It is when sorrow overtook him and confusion 
stalled him that he acquired the spirit of a Sisya: 

yac chreyah syan niscitam bruhi tan me 

Sisyas te ‘ham Sadhi mam tvam prapannami ? 
“Please tell me whatever is best in your judgement. I surrender 
unto you. I am your disciple.” 

When the friend in Arjuna had turned a disciple with the 
feeling of total prapatti, Saranagati, only then was he considered 
fit enough to receive the superiormost knowledge, the most secret 
one, guhyad guhyataram jñanam, which in the words of the Gita 
itself could not be imparted to any one who has not the proper 
religious austerity, renunciation and devotion to God nor to the 
one who does not want to listen or who finds fault with God: 


idam te natapaskaya nabhaktaya kadacanat 
na casusrisave vacyam na ca mam yo “bhyasuyatin * 

In his marathon address to Arjuna the Lord has given this 
highest knowledge. He has instructed him in Samkhyayoga, 
Jüanayoga, Rajayoga, Karmayoga and Bhaktiyoga. The 
knowledge of all the Vedas and the systems of philosophy is 
contained in his words. Arjuna is afforded the cosmic vision by 
Him. In answer to a specific question of Arjuna the Lord said 
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that Karmayoga, in complete surrender to Him was best suited 
for him. He cleared all the doubts in Arjuna's mind with reasons 
and examples till he was fully satisfied. The Lord would, however, 
not ask Arjuna to follow His instruction blindly. Even the Lord 
of the Universe, he has a liberal attitude. He has no idea to impose 
his will on his disciple. He asks him to think over what he has 
said and then do whatever would please him: 


vimrsyaitad aSesena yathecchasi tatha kurui * 


There is no dogmatic or doctrinaire approach in the Gita. If 
instruction is well received, it would cause reaction from within. 
If it fails to do so, well, it is the recipient's lot. If, however, the 
recipient is ripe for it as the parched earth is for rain water, it 
may not fail to produce reaction as in the case of Arjuna, who 
received it with equanimity after initial dithering even in the thick 
of the battlefield. Arjuna was the prapanna Sisya: Sadhi mam tvam 
prapannam!S who begged for instruction, Sadhi. It was, therefore, 
not unexpected that the wealth of knowledge emanating from the 
Lord would not fail to enlighten him. 

“As has been said earlier, the core of the Gita’s teaching is 
action. The Gita declares in the most solemn words: karma jyayo 
hy akarmanah'®, action is superior to inaction. The Gita preaches 
active life. It does not require one to take to the life of a recluse _ 
to gain true knowledge. One can gain that even in the thick of 
life's activities just as did the Rajarsis like Janaka; karmanaiva 
samsiddhim asthita janakadayah," who, while fully preoccupied 
with the royal duties, remained completely untouched by them. 
The ego was just missing in them. That is why they could say: 

mithilayam pradiptayam na me dahyati kificanat 
"Even while Mithila is on fire there is nothing mine in it which 
is being burnt." 


Since they were one with the Supreme Reality, Brahman, 
they, even though possessed of body, were bereft of its 
consciousness. That is why they could come out with the above 
words. 

The philosophy of action of the Gita is qualified with the 
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inalienable consideration of no desire for the fruit. 
enunciating it says: 


karmany evadhikaras te ma phalesu kadacanai 
ma karmaphalahetur bhith.......1° 


The key verse 


“Your duty is limited upto the performance of the action only and 
not its fruit. Do not be the cause of the fruit of the action." 

The Lord is only too conscious of the pitfalls in this. There 
is a well-known saying in Sanskrit: prayojanam anuddisya na 
mando pi pravartate, even a fool would not take to something 
without a motive. The result of the action is the motive. If the 
motive is taken away, the natural tendency in a man would be 
not to perform any action. Why should he perform it at all if he 
is not to get anything out of it ? Realizing this tendency in man 
the Lord is quick to utter the solemn warning immediately after 
instructing him not to care for the result of action, not to give 
himself over to inaction—ma te sango ‘stv akarmani.® The Lord 
knows that inaction by its very nature would be foreign to man. 
To keep his body and soul together he will have to perform some 
action or the other all through: 


Sarirayatrapi ca te na prasidhyed akarmanahi?? 


Engage one has to oneself in some action or the other, not even 


for a moment can be one without an action: 
nahi kascit ksanam api jatu tisthaty akarmakrtı?! 

It is the deliberate inaction that he is asking to avoid. The 
stillness of the body is not inaction. With the bodily movements 
controlled, the mind may be free to wander about. To all 
appearances a man may give the impression of not engaged in 
action, yet he would be as given to performing action as anybody 
else. In this he will be deceiving nobody but himself. The Lord 
in the most forthright words proclaims him a hypocrite, 
mithyacara: 

karmendriyani samyamya ya aste manasa marania 
indriyarthan vimudhatma mithyacarah sa ucyatell 


a ~= 


120 Philosophy and Religion 


So action one has to perform but the Lord advises one to 
perform it in such a way as one may not have any consideration 
for its fruit. The Lord illustrates this by his own example, may 
be it can go home: There is nothing to be gained or achieved by 
him that he does not have already, as far as he is concerned, stil] 
says he, he continues to work: 


na me parthasti kartavyam trisu lokesu kificanai 
nanavaptam avaptavyam varta eva ca karmani ? 


The Lord says that a being should keep His example before 
him. He should continue doing things without caring for their 
fruit. But a being may here well say: Well, the Lord can do it. 
He is Lord after all. But how can he “a poor being? do it? The 
Lord is asking him to do something impossible. The Lord realizes 
this predicament of his and says that in case it is not possible for 
him to do so in absolute terms, let him be the medium and it is 
here that the philosophy of action of the Gita, the Karmayoga 
imperceptibly glides into the philosophy of Devotion, the - 
Bhaktiyoga. The Lord asks man to offer everything to him, 
whatever he is doing, whatever he is eating, whatever he is 
offering in sacrifice, whatever he is giving away (in charity) and 
whatever penance he is practising: 


yat karosi yad a$nasi yaj juhosi dadasi yatı 

yat tapasyasi kaunteya tat kurusva madarpanamu 24 
Even if the consideration of motive cannot be set aside by an 
ordinary mortal, let him offer all his actions to the Lord. Then 
the actions will cease suo moto to be those of his and the fruit, if 


any, emanating from them will also cease to be that of his. The 
Lord unequivocally declares: 


ye tu sarvani karmani mayi samnyasya maiparahi 
anayenaiva yogena mani dhyayanta upasatell 
tesam aham samuddharta mriyusamsarasagarati 
bhavami na cirat partha mayy avesitacetasam 25 


"Those who surrender unto me, who offer me all actions and who 
meditate on me, who concentrate on me in their minds, I pull them 
out before long from the ocean of life and death. 
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Whether actions are performed without des; पाण 
in absolute terms or whether they are padon य यी cs 
the Lord being offered to him together with their fruit, they are 
to be performed with full understanding. He asks Arjuna to take 
refuge in knowledge—buddhau saranam anviccha 26 An action 
done without understanding, according to him, is inferior to that 
done with it—durena hy avaram karma buddhiyogat.2” An 
understanding person casts off good and evil in this very life: 
buddhiyukto jahatiha ubhe sukrtaduskrte.?5 The Karmayoga here 
imperceptibly glides into the Jrianayoga. 

The term Yoga has been defined by the Lord in two Ways. 
samatvam yoga ucyate?; equanimity is Yoga and yogah karmasu 
kausalam??. Yoga is proficiency in actions. The two definitions 
give the feeling that two different, unrelated things are being said 
here. That actually is not so. An intelligent person, buddhiyuktah, 
has the wisdom to analyse the world. He sees it full of miseries, 
even the pleasures which appear agreeable in the beginning turn 
out to be unpleasant in the end. There is nothing permanent in 
the world, everything is temporary and fleeting. The good and 


pleasant must be followed, as a rule, by the bad and the 


unpleasant, as much as a day is followed by night. The inevitable 
pairs of opposites; the dvandva-s are the root cause of suffering. 
The best way to overcome it is to develop equanimity of mind— 
samatva.The mind then will not be influenced by them. But this 
is not hardening the heart or developing callousness which are 
individualized self defence and lack of understanding of the 
reality. In the Yoga of action there is complete and total 
dedication to work; there is no shunning the work and its results, 
pleasant and unpleasant. One takes to the Yoga of action of purity, 
the senses and the mind with the firm understanding, jnana, that 
the Atman is free and unaffected by the external world and that 
the confusing factors are the sense organs and their objects. The 
purification of the mind cannot be brought about by only sitting 
aloof. It can be done by skilful performance of one's un 
forsaking the ego, doership and enjoyment of fruits of action. E 
is yoga of action: Karmayoga in its conjunction with Jñanayoga. 
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While referring to the jriana above it has been said that it 
means the understanding that the Atman is completely unaffected 
by what goes on around. It is here that the Jüanayoga 
imperceptibly glides into the Samkhyayoga. The Atman IS eternal, 
omnipresent, permanent, immovable and everlasting: 


nityah sarvagatah sthanur acalo ‘yam sanatanaht>' 


It is the body which perishes and not the soul which is 
unmanifest, unimaginable and immutable. What really it is, is 
difficult to say. There is nothing tangible with which it can be 
compared. The Upanisads rightly, therefore, describe it, neti, neti 
not this, not this; people look at it as wonder so they speak and 
hear of it as wonder. They know not what it is. While performing 
an action one should have the understanding that it is one's body 
and the senses that would be engaged in it and not the soul whose 
effulgent light is discerned after piercing through the hard shell 
of ego that envelopes wisdom, by dispassion, asanga, karma- 
phalatyaga, buddhi and discrimination. But before this can be 
attempted, a strict control over the mind and the senses is an 
absolute necessity. And here comes the Astangayoga that helps 
one exercise self-control. The Lord knows that the mind is fickle, 
strong, impetuous, wayward: 


cañcalam hi manah krsna pramathi balavad drdhami?? 


If that is the state of mind, the state of the senses can well be 
imagined. The mind is compared to a charioteer and the senses 
to the horses. If the charioteer is out of control the horses are 
bound to go astray, particularly when the horses are wayward— 
indriyani pramathini. The mind has first to be put under control 
which can be done by means of practice and non-attachment: 

abhyasena tu kaunteya vairagyena ca grhyate!?3 

The senses then are to be put under restraint —/ani sarvani 
samyamya**. One has to elevate oneself to the state of 
sthitaprajna, unperturbed in sorrow with no craving for pleasures, 


with all attachment, fear and anger gone, remaining blissful in 
Atman—atmany evatmana tugtal?5 and still doing his duties 
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skilfully, the skill being in doing them with i ; 
fruit and with the full understanding tigre ण aie a 
unaffected by them. S E. 
Freedom from attachment and absence of egotism is the 
hallmark of realized souls. It is not the freedom obtained b 
shunning the world and remaining in seclusion or the freedom 4 
do things at will in which one is bound to feel the individuality 
and build the ego. It is living in the world, unaffected by it and 
destroying the ego. When the ego is completely erased the 
individual merges with the universal. There remains no distinction 
between the self and the non-self, myriads of names and forms 


merge into the non-dual Brahman. This is the supreme state, free 


from duality and the delusion born of it. Fixed in that state even 
at the end, the time of death, one attains the bliss of Brahman: 


esa brahmi sthitih partha nainam prapya vimuhyatit 
sthitvasyam antakale ‘pi brahmanirvanam rcchatii 36 
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Was Panini an Advaitin? 








Though the main purpose of Panini’s grammar is to present an 
analysis of words, he has left certain hints in his work which 
provide an inkling into the working of his mind. One of these 
pertains to the word maskarin, an irregular form enjoined to be 
accepted as such, nipatana, through the sutra: maskarama- 
skarinau venuparivrajakayoh (6.1.154). The irregularity in 
maskarin and the companion maskara lies in appearance of s, sif 
in the original makara, if the senses are those of stick and 
mendicant respectively. The question that d arises here 
is as to why should Panini mention the word maskarin in the sutra 
along with maskara which alone could do. Maskarin could well 
be formed from maskara with possessive suffix in. Whatever 
irregularity, it is there in maskara only. Maskarin is only its 
derivative. The redundancy of its mention would point to its 
deeper meaning. If the word were to have been formed from 
maskara with in, as suggested above, it would mean ‘one with a 
stick’. Now, not every one who is with a stick is maskarin which 
would have to be its meaning if the word were to have been 
formed that way. It signifies a mendicant. Its derivation would 
have, therefore, to proceed differently. It has to be from the Vir 
‘to do? with mar and the suffix ini inplace of nini in tacchilya, 
habit, The irregularity in maskarin would then be two-fold, 
shortening of the a of ma (ñ) and the appearance of the s. This 
has the support of the Mahabhasya which says: 


maskarigrahanam Sakyam akartum, katham maskari privrajaka 


itii | | ई 
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ininaitad matvarthiyena siddham! 

maskaro Syastiti maskari parivrajakahi 

kin tarhi ma krta karmani, ma krta karmani, śāntir. vah 
Sreyasity ahal 

ato maskari parivrajaka ity aha! 

Maskarin, according to the Mahabhasya, is so called because 
he advises the people not to engage in action for it is being in 
peace is which is good for them. 

The word santi in the Mahabhasya refers to the knowledge 
of quality-less pure Brahman, nirgunasuddha-Brahman. The 
formation of the word maskarin in the above manner would 
suggest that Panini and Patafijali did have the idea of Advaita in 
their mind. It is the Advaitins who accept as their final principle 
the renunciation of all actions and attainment of salvation through 
knowledge. 

The other indication of Panini being an Advaitin is provided 
by his sutra, janikartuh prakrtih (1.4.30). Here the word prakrti 
is in the sense of material cause, the upadanakarana, it being 
known in it. For forming jani the suffix in of the Unadis is to be 
added to jan. The vrddhi to it is avoided by janivadhyos ca 
(7.3.35), jani is then compounded with kartr. Janikartuh, would, 
therefore, mean jayamanasya, one coming into being: The sense 
of the whole sutra would then be: the material cause, the prakrti, 
of the one coming into being shall be called Apadana. Its example 
is brahmanah prajah prajayante which would mean that it is 
Brahman who is the material cause of everything. This goes well 
with the explanation of Sankaracarya in the Sarirakamimamsa 
(1.4.23) of the Upanisadic passage yato va imani bhütani jayante, 
eic. atra janikartuh prakrtih iti vi$esasmaranat pañcamī 
prakrtilaksana evapadane drastavya. 

Under the sutra ati$ayane tamabisthanau (5.3.55) the 
Mahabhasyakara first suggests that the condition that the suffixes 
enjoined are not added to a jati be laid down so that in instances 


like vrkso ‘yam plakso ‘yam the suffixes tamap, etc. may not have 


to be added. Later on he does not express himself in its favour, 


e". | | t a a . : 
the world jati meaning “one which is obtained by production’: 
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jananena ya prapyate sa jatih. No 

Ce no excellence or त्य गरम ae eT 
na caitasyarthaprakarsapakarsau stah. It may be Be here 
that the meaning of the word jati as given in the Mahabh ipa 
agrees with the Advaita view. If that were not so, the ex lance 
of jati would prove incomplete in that it would not is able t 
include in the above, paramanu, etc., that being not cete 
ajanya. The explanation would be devoid of the defect of 
incompleteness, avyaptidosa only in the Advaita school which 
accepts atoms, etc. also as created, as should be clear from the 
Sarirakamimarisa (II. 3). This should be clear also from the 
Uddyota on the Mahabhasya, the Sphotavada and the 
Laghumanjusa. 
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Suffering: How Indian Thinkers Look at it 








Suffering begins in the life of a man with his very birth. The 
biological process itself entails it. The mother undergoes it in the 
very process of delivery, the birth pangs as it is called. She has 
to go through utmost pain to bring life out into the open. This is 
as nature has ruled. It has not devised a softer way of childbirth. 
It is no wonder then that the ancient sages and seers of India were 
motivated to go to the root of suffering and the removal of it by 
stressing the importance of not having to undergo births and 
concomitantly not to suffer death. They tried to think of finding 
the way to break through the birth and death syndrome. The way 
to it they discovered in self-realization, the discovery of the 
identity of the individual with the supreme. 

There are a number of words for suffering in Sanskrit: 
duhkha, pida, arti, kasta, kle$a, vyatha, adhi, soka, visada, 
avasada, vyakulata and so on. Just as there are different kinds of 
suffering, so are the different words for them. It could be the 
physical suffering, the mental suffering and the intellectual 
suffering. There could be difference in the degree of suffering 
too, like pain, which could be mild, acute and severe. At the 
physical level it could be pida or arti. At the mental level it could 
be vyatha, cinta, adhi, visada and avasada, anguish, anxiety, 
sorrow, depression and worry. At the intellectual level it is 
unsteadiness or indecision, vyakulata. kasta and kle$a go with all 
kinds of suffering. duhkha is more on the mental side. pida, kasta, 


klesa and arti overlap both hy Sica 
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Interestingly, the etymology of the word duhkha, the most 
common word for suffering in Sanskrit reveals the thinking of 
the Indians with regard to it. duhkha is a combination D 
words, dus and kha, the former meaning bad and the latter the 
senses. sukha and duhkha with kha meaning senses as the second 
part carry the basic idea that happiness and unhappiness touch 
only the senses and not the essential being, the soul or the atman 

The suffering, the duhkha, can broadly be divided into ao 
categories. The first refers to that which concerns itself with 
worldly objects. The non-attainability of the objects, which 
provide us happiness, gives us unhappiness. The non-availability 
of the adequate means of livelihood, the intended post or position, 
the fame to which an individual thinks he is rightfully entitled, 
the non-fulfilment of ambitions all this results in stress and strain, 
worry and anxiety and results in suffering. The loss of something 
precious or that to which one has taken fancy and separation from 
one’s loved ones and the compulsion to be with those one would 
like to avoid also cause suffering. But this suffering being related 
to a specific cause may well be transitory. With the disappearance 
of the cause it would go. With the change of position the agony | 
caused by stagnation and non-recognition of one’s potential may 
cease. The union with the loved ones may bring back happiness. 

So would the avoidance of the company of the = ones. 

There is, however, another kind of suffering, the second 
category that is invariable like the suffering caused by old age 
or by diseases. It is to get over this kind of suffering that prompts 
Sankaracarya to give a call to people to awaken: | 

janma duhkham jara duhkham vyadhir duhkham punah punah! | 
maranam tu mahad duhkham tasmaj jagrhi jagrhi ut 

“The birth is suffering, the old age is suffering, the disease 
is repeated suffering, and the death is great suffering. So, O ye, | 
wake up, wake up." | 

In the words of the Mahabharata: | 

arthepsuta param duhkham arthapraptis tato ‘dhikam | | 
jatasnehasya carthesu viprayoge mahattamam ii | 
| 
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“The desire for worldly objects is great suffering. Greater than 
that is arranging for their upkeep, safety and security after they 
have been obtained. Still greater than that is separation from them 
after one has developed attachment to them.” 

Sankaracarya is very right in describing death as great 
suffering, mahad duhkham, an idea that had found expression as 
early as the Mahabharata which says duhkham hi mrtyur 
bhiutanam, death is great suffering for beings. People are afraid 
of it, scared of it, because, says the Mahabharata, they have the 
feeling that they are not through all they had wished to do: 
prayenakrtakrtyatvan mrtyor udvijate janah. 

What happens when one is suffering? Sanskrit literature 
furnishes ample graphic description of it. In the battle of 
Kuruksetra Arjuna finding his teachers, fathers, grandfathers, 
uncles, brothers, cousins, nephews and other relatives arrayed 
against him in battle feels utterly distraught. His limbs weaken, 
his mouth is parched, body trembles, hair stands upright, skin 
burns, his principal armament Gandiva appears slipping from his 
hand, his head is whirling. He seems completely bowled over. 
This is what happens in suffering. In the Ramayana Laksmana 
having been struck with a spear and taken for dead, leaves Rama 
totally devastated ruing his misfortune in the strongest of terms 
and bewailing and bemoaning. With the capital shifted from. 
Ayodhya to the newly-founded city of Kuśāvatī by Kusa, the son 
of Rama the former presents a picture of desolation with its 
deafening silence broken by the occasional hooting of owls and 
howling of jackals. The end of the Mahabharata war presents a 
ghastly scene of a battlefield with broken limbs strewn all over 
with wild beasts preying on them and the royal ladies identifying 
their loved ones with the ornaments they had worn or their 
severed arms and hands with all their cries of agony. Dasaratha 
is all sorrow at the prospect of his beloved son Rama taking to 
exile to the point of losing his consciousness first and his life later. 
So is Kausalya who reviles her fate in writhing agony. The 
condition of the city of Ayodhya is no better either with its 


denizens shedding tears and feeling forlorn. Sita yells and shrieks 
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and cries when abducted by the powerful demon Ravana. She is 
a picture of sorrow all through her period of captivity in the A§oka 
grove in Lanka. 

There are people in the world whose destiny it is to suffer 
the greatest of misfortunes. They are subject to some suffering 
or other all through their life. 

Even in the midst of the most favourable of the circumsta- 
nces when going appears to be smooth for them, some tragedy 
or the other strikes them most unexpectedly reducing them to 
utmost straits. They may have nothing to do with the 
circumstances of the tragedy. It may be due to completely | 
different factors but the evil impacts them so much as to | 
completely bowl them over. The question is why it should happen | 
so. The answer to this, according to Indian thinkers, lies in the 
theory of Karman. It is the past action vicious enough that impacts | 
the life of a person in the present birth through the law of | 
retribution. The Gita says unequivocally that one lias to reap the | 
fruit of one's actions, good or bad, avasyam eva bhoktavyam 
| krtam karma subhasubham. If adversity strikes a person for no 
| reason in this birth, its genesis may have to be traced to actions 
in previous births, which have occasioned it in this birth with all 
the suffering and sorrow. The Indian view of suffering, therefore, 
f is not limited to this birth only; it goes over to previous births 
| and to actions performed therein providing a logical basis for | 
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| them. There is nothing like a chance phenomenon in Indian 
| thinking something that needs to be properly appreciated by 
people outside India. For divining it a deeper look into the Indian 
psyche is a must. 

What is called fate or destiny outside India is nothing for 
Indians but the result of their own actions, the karmans,—could 
be past, could be present performed knowingly or unknowingly, 
good or bad. That being the case, it gives even the average Indian 
resilience to withstand all the sorrow and Em all the pain 
and anguish for, he cannot blame some one else for this, if only, 
he is just to blame himself, for, it is he who had permitted himself 


Such deeds as were causing him suffering now. This imparts a 
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feeling of fortitude to him, lessening to a very significant extent 
the impact of the tragedy, the pain, the sorrow and the suffering. 
This also exercises a chastening influence on the sufferer not to 
indulge in evil practices or to keep them to the minimum at the 
least. 

One of the most telling instances of the hold of the theory of 
Karman on the Indian psyche is provided by the instance of the 
discarding of Sita in a dreary forest under the orders of Rama. 
When the news is broken to her by her escort that she is being 
forsaken for fear of spread of public calumny, she feels shattered 
but the next moment rallies herself and says, to quote the words 
of Kalidasa: mamaiva janmantarapatakanam vipakavisphurjathur 
aprasahyah, the unbearable thunder is the result of my own sins 
in previous births. This also explains as to why some people have 
to undergo a chain of misfortunes with a trail of sorrow and 
suffering at every turn while others lead a more steady, calm and 
peaceful life. 

According to Indian thinkers the feeling of distress is not 
uniform in all individuals. The impact of suffering and the pain 
and anguish that it entails is relative to their nature. What is 
suffering to one is the otherwise of it to another. This is best 
illustrated by a Buddhist parable: A Buddhist master had two 
monks as his disciples. One day he asked one of them to observe 
fast while to the other he did not say any such thing. During noon 
a cook placed a bowl of food before the other one, the only meal 
for the day which he began eating merrily; the other monk ordered 
to fast looking at him jealously, not able to make out as to why 

the master made him starve and allowed the food to be served to 
the other. The more he mulled over it, the more miserable he felt. 
Unable to restrain himself he approached the master and 
complained to him about being discriminated against. The master 
told him that from the next day onwards he would also be served 
food, the same food, the condition being that he would have to 
observe a vow of silence consecutively for three days. The next 
day the cook placed similar bowls of food before each of the 


monks. Since the monk who had had no food the previous day 
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was feeling extremely hungry, he immediately di i 
० nah y dipped his ha 
into the bowl and helped himself with a big chunk of its ten 


As he started munching it, he Stopped in utter torment with 


burning all over his mouth and water oozing out of his eyes. 


Looking into the bowl he found that it contained strong boiled 


green chillies with a sprinkling of salt. He then cast a glance at 
the other monk. He found him eating the same green chillies with 
gusto, relishing every bite of them. Since as per his master’s 
instructions he had to keep his mouth shut, he could not ask him 
as to how he was relishing the horrible food. He had no way out 
except to suffer silently going almost without food—the green 
chillies he could not stand—for three days. After these days he 
walked over to the other monk and asked him as to how he could 
relish such a nasty food. Well, that is my nature, said the other 
monk. According to Indian thinkers what is needed is to develop 
a particular kind of temperament for enduring suffering so that 
one may say, well, that is my nature. This requires transformation 
of the thinking from the negative to the positive. So long as 
negative thoughts overpower us, there is suffering, misery, sorrow 
and pain. With the attitudinal change through a well-defined 
regimen of control of senses and the mind through dhyana and 


samadhi, concentration and meditation, suffering would cease to 


be so. Not that suffering would disappear, its feeling certainly 
would. 
It is that which impels a person to help others in distress by 
courting all that, which may appear to others as suffering. When 
a person jumps into swirling waters of a swollen river to save a 
drowning person by risking his own life, he is impelled by this 
very desire. The suffering that he undergoes is no suffering for 
him. It gives him a sense of fulfilment, joy and contentment. 
There is a classic case of an elderly = | failing in health, 
striving the whole day much to his personal discomfort and unease 
to earn more money, though well-to-do otherwise to take care of 
his needs and comforts, just to help others. In the dead of the night 
in chilling Delhi winter he would venture out in his car with a 
load of blankets and cover the hapless persons wrapped in cotton 
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cloth huddled under a road bridge, they even not realizing who 
their benefactor was. It is a case here of courting suffering to 
relieve suffering. This suffering courted by oneself for a noble 
cause is no suffering. It is ananda, joy and thrill, instead. And 
that is the core of Indian thinking. It is this which prompts 
Dhanvantari, the master physician to proclaim: 


na tv aham kamaye rajyam no bhogan no sukhani ca | 
kamaye duhkhataptanam praninam artinasanam Ii 
“I covet not kingdom, nor enjoyments, nor pleasures. What I covet 
is to remove the pain of the suffering humanity.” 

Suffering can broadly be divided into two types, one caused 
by man and the other caused by nature. The former is based on 
deceit, falsehood, chicanery, greed, hatred, revenge and all other 
baser instincts. The latter is caused by natural phenomena like 
earthquake, floods, typhoon, cloudburst, drought, famine and so 
on. While the former can be checked by corrective measures as 
enunciated in sacred texts to a large extent, the others cannot be, 
man having no control over them. While the sweep of the latter 
is much wider, the whole populations getting affected thereby, 
the former is comparatively limited in its reach except wars and 
battles which involve large sections of people by inflicting on 
them death and destruction. The same also is the case with major 
accidents like the Bhopal Gas tragedy or the Chernobyl Atomic 
leak, which affected hundreds and thousands of people imparing 
their eyesight causing them physical disorders permanently. 

There are people, very strange indeed, who are driven by the 
instinct of sadism in causing suffering and misery to people. They 
derive joy and satisfaction from inflicting pain, physical and 
mental, to others. There may be others who may not be 
instinctively so bad but who turn into cruel beasts under the 
indoctrination of a particular ideology or under the impact of 
religious fervour. They indulge in wanton loot, rape and murder 
of innocent people, were it to serve their misconceived mission. 

There have been prayers since the time of th 


| e Vedas for peace 
in the universe. The Vedic seer prays: 
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om dyauh santih, antariksam Santih, prthivr Santih, apah Santi 
osadhayah santih, vanaspatayah Santih Santir pHa tih, 

“May there be peace in the outer region, peace in the mid- 
region, peace on the earth, peace in waters, peace in herbs, peace 
in plants and trees, peace and peace everywhere.” 

It is interesting that the Indian mind has not stopped short of 
accepting the inexorability of suffering which one may have 
incurred through bad actions of previous births, it has moved on 
to accept remedies for mitigating, if not eliminating, its impact 
in the form of wearing special stones, visiting holy places, 
meeting holy people (sadhusanga) and listening to their 
discourses, chanting holy mantras, conducting life according to 
Sastraic precepts, observing fasts and austerities, giving liberal 
gifts to Brahmanas and engaging in acts of charity like 
constructing ponds, organizing community kitchens, planting 
trees, helping Pathasalas, (schools) through cash and kind, 
organizing yajfias, sacrifices and so on. Belief in astrology being 
very strong in India, suffering and distress could be foretold on 
the basis of a particular stellar combination in horoscope and 
special prayers offered to propitiate d planets apart from 
wearing special stones or sanctified amulets. 

Suffering can further be divided into two types: one, suffering 
inflicted by others, two, suffering inflicted by one on one's own 
self. The second is epitomized in tapas, penance and is indulged 
in order to cleanse oneself of impurities. This is a special feature 
of the monastic orders, the Sannyasins in the Hindu fold and the 
Munis and Bhikkhus in the Jain and Buddhist folds. This 
comprises scanty dress, one doti, loose cloth as lower garment 
and one loose cloth as upper garment, for all weathers even in 
biting cold or no garment at all, the Hindus have their Naga 
Sadhus, and the Jains their Digambara Munis, eating only one 
meal a day, having no possessions and no fixed place of stay or 
walking barefoot for long distances even under the most trying 
weather conditions. This may be stretched to fasting for certain 
days or subsisting on a particular type of diet only, only on milk, 
only on yogurt, only on fruits and so on or on alms provided by 
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householders, whatever their quantity and content. If in the alms 
the mendicant gets different food items, he is not allowed by the 
discipline of his order to taste them individually; he has to mix 
up all of them so that he does not cultivate taste for any particular 
item. The Jain monks even pull their hair as part of their 
austerities. There is a regular ceremony for this called the 
kesalorch, the pulling of the hair. The Hindu scriptures record 
austerities like standing on one foot for long hours, standing in 
water neck-deep, fixing the gaze on the sun (vide Kalidasa: 
suryanivistadrstih). The austerities are not unoften carried to 
bizarre lengths. This self-inflicted suffering indulged in self- 
purification, as pointed out above, does not mean any suffering 
to the performers of the austerities, rather it provides them with 
indescribable spiritual satisfaction and fulfilment with the purging 
off of all that is vile (the kasayas) in them. This type of self- 
inflicted suffering ; actually it is a misnomer to call it suffering, 
though to an observer it may look to be so, stands in a category 
in itself in that though it may have an appearance of suffering, it 
is no suffering at all. 

It is to avoid the other type of suffering that the thinkers, 
philosophers and masters (acaryas) have indicated certain paths. 
One of these is the path of Bhakti, the path of devotion. The other 
is the path of Astangayoga, the eightfold Yoga. Still another is 
the path of Vedanta and yet still another is that of Jainism and 
Buddhism. All these have at their core the annihilation of ego. 
In the path of Bhakti the devotee surrenders himself unto his 
favourite deity (the istadevata). All that he wants for himself is 
His grace. In this he forgets himself and gets totally engrossed 
in Him. The world outside does not exist for him nor do exist 
any pain or sorrow. He may be a physical weakling ; he would 
just not care for his bodily pain with all the solace he would find 
in chanting His name. That is what matters for him. The path of 
Vedanta makes him realize that the entire empirical existence is 
nothing but illusion (maya) caused by nescience (avidya). Striving 
for true knowledge he rises above mundane considerations and 


realizes the identity of the individual soul (/rvatman) with the 
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supreme one (paramatman). Accordin to Vedanti 

suffering pertains to body only; the agul eni E 
untouched with it. The body consisting of five clement ds 
parica-bhutas, the earth, the water, the fire, the air and the space 
is subject to pain and pleasure, the sou] remaining immune to 
either of them. The soul will go on assuming bodies till lasts the 
attachment with actions. It is the attachment which is the root 
cause of bondage of the soul with the body and its need to take 
on one. Till the actions continue to be performed with an element 
of desire, so long the soul will continue to encumber itself with 
the body. Death does not mean the extinction of body as such, it 
only means, if the desire persists, the extinction of one body only, 
for, as soon as one body is extinct, there will be another one Teady 
for the soul to enter it. The Upanisad explains it graphically with 


the example of a grasshopper, the /uta. As soon as the grasshopper . 


reaches the edge of one blade of grass, it jumps on to the other 
blade and so goes on the process. The reward of each ind every 
action performed has got to be reaped, if it is performed with a 
motive. Till one attains the state of performing actions without 


_ desire for their fruit accruing to oneself, the process would 


continue. Hence the need to forego desire, the kama and to 
perform actions without it, niskama. That is real renunciation, the 
karmaphalanyasa, as the Gita describes it. 

The ego in the individual, the I-ness is the delimiting 
phenomenon that does not allow him to become one with the 
limitless. This is explained through a very interesting narrative 
in the Yogavasistha, a Sanskrit text on Advaita par excellence. 
A king named Sikhidhvaja overpowered by the spirit of 
renunciation leaves his kingdom one night when every one, 
including his wife Cudala, is asleep and goes to a forest to practice 
penance. In the forest he moves on and on till he reaches a place 
where he does not find trace of a human being. A river flows 
nearby it. He decides to settle there. With leaves and grass he 
makes a hut for himself and fashions a bowl (kamandalu) out of 
the forest wood to fetch water from the river. For his food he has 
fruits and roots growing around. With this he starts practising 
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penance. His wife not finding him in the palace the next morning 
starts ruling over the kingdom in his absence. Twelve long years 
pass by. Finding through her divine vision—she was a realized 
soul—that her husband was still not on the right track, she 
assumes the form of a young lad of the name of Kumbha and 
reaches the very place where her husband had been practising 
penance. Finding a young lad in the region where no human being 
had set foot over the past twelve years, the king was all surprise. 
On a query from the lad he told him that he had renounced his 
kingdom and had nothing with him at that time except.his hut. 
The lad told him smilingly: O it is your hut! You have something, 
which you call you own. What have you renounced then? The 
king realized his mistake and after destroying the hut said, well, 
: the hut is gone. I have with me only my water bowl. “My water 
bowl", exclaimed the lad, *you have something, which you call 
your own, what have you renounced then"? The king realizing 
his mistake went to the river and threw the bowl therein and 
coming back to the lad said, well, even the bowl is gone. Now I 
have only my body with me. Your body, said the lad, it means 
you still have some possession. What have you renounced then? 
Well, 1 will destroy this too, said the king. And saying this he 
went up a cliff and as he was to jump from it, the lad pulled him 
back, the king turning back not finding the lad but his wife Cudala 
telling him that she had adopted the stratagem to bring him to 
the right path. It is not things that he has to give up but the 
attachment to them. And, if he has done that, he can still rule over 
the kingdom and still not be involved in it. And that really is 
renunciation. And it is this renunciation, which is a sure path to 
liberation, moksa. With this Spirit of detachment one can attain 
salvation even when alive, the Jivanmukti or the Videhamukti, 
having the body but not having the feeling for it. It is this 
realization that had led the great knower of Brahman, 
Brahmajfianin, King Janaka to proclaim when informed that his 
capital city of Mithila had caught fire that had left him totally 
unperturbed in the midst of flurry of all the activities that as the 
chief administrator he had been called upon to perform. He had 
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expressed himself in words which sum u 
realized soul and which have become so 
Sanskrit world: 

mithilayam pradiptayam na me dahyati kiñcana i 

*Even when Mithila is on fire there is nothing mine which is 
getting burnt." 

To him, the realized one, the wordly feelings of pleausre and 
pain touch not. Knower of Brahman, he tums into Brahman itself: 
Brahmavid Brahmaiva bhavati. Having realized the oneness with 
the Supreme Reality what sorrow and delusion could he have, 
tatra ko mohah kah Soka ekatvam anupasyatah. This is best 
illustrated in the words of the same Janaka: 


p the essence of a 
famous now in the 


api me daksinam bahum candanena samarcayet i 
savyam chindyat kutharena samav etau matau mama ii 


“If one were to anoint my right arm with sandalwood paste and 
sever the left with an axe, both would mean the same to me." 
Detachment, therefore, is the key to the removal of suffering. 
Patafijali, the author of the Yogasutra accepts wrong 
knowledge, avidya, as the root cause of wordly existence. Avidya 
is to accept the transitory as permanent, to look upon the impure 


body as pure and so on. With this feeling one develops : 


attachment, raga, to objects the non-attainment of which leads 
to hostility, dvesa. Apart from this there is another reason for 
suffering, which is the development of the sense of belonging, 
asmita, of the body to one's own self or to other objects. It is 
this sense of belonging, asmita, which is at the basis of all 
suffering, klesa. One, therefore, has to outgrow this. This one can 
do, according to the Yoga Darsana by means first of tapas, 
penance, svadhyaya, the study of the scriptures and 
ISvarapranidhana, concentration on the Lord, and then by 
practising the eightfold Yoga, the astarigayoga comprising yamas, 
the ten moral observances and the niyamas, the lesser moral VOWS. 

The Buddha preached for the annihilation of birth, c 
disease and old age which he considered as a consequence 0 
attachment. 
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Mahavira, the Jain Tirthankara, believed that even the causes 
of suffering are also suffering and preached for their annihilation, 
Just as a duck comes out of an egg and an egg comes out of a 
duck, in the same way desire comes out of attachment and 
attachment comes out of desire. Agreeable look, word, smell, 
taste, touch and feeling give rise to liking (raga) while the 
disagreeable ones of them to revulsion (dvesa). One tends to get 
involved with the agreeble ones and abhors the disagreeable ones. 
One not satisfied with the agreeable ones, wants to have more 
and more of them. That is parigraha. Not being able to obtain 
all that he wants for himself, he indulges in theft, smuggling and - 
hoarding. Under the influence of desire he develops greed and 
loses his peace of mind suffering frequent bouts of depression. 
The more he tries to fulfil his desires, the more miserable he feels. 
The spirit of violence overtakes him. He becomes subject to anger, 
wrath, revenge and pride. He engages himself in all sorts of 
activities. Now, where there are activities, there is the samsara, 
the worldly existence, where there is samsara, there is birth, 
death, old age and disease. And where all these are there, there 
is suffering. According to Mahavira all these, word, smell, form, 
taste and touch are neither agreeable nor disagreeable, neither 
good, nor bad. They are merely the sources of agreeableness and 
disagreeableness. The root cause of them, the agreeableness and 
disagreeableness, are liking and disliking, raga and dvesa. One 
who controls liking, develops indifference. His desire subsides. 
With detachment the self-same objects generate neither 
agreeability nor disagreeability. Where there is no attachment 
there is no worry. Where there is no Worry, there is peace. Where 
there is peace, there is salvation. 

Peace is when the dualities, ailments—physical and mental, 
come to an end. When the root cause of dualities, action, ceases, 
the suffering stops. 

Said Lord Buddha: Devoid of longing for desires and the 
longing for the wordly objects, a being is not born again. With 
the control of longing, the root cause of worldly existence ceases 
to exist. With the extinction of the worldly existence, there is no 
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birth. With no birth, there is no ievi 
and no suffering. lo or uie 
Different thinkers in India have tried to find ways to eradicate 
suffering, the root cause of misery in this world, each in his own 
way. By following their teachings one can hope to be free from 
suffering, duhkha and attain bliss, sukha. The bodily fluctuations 
would not bother him then. Remaining in this world, he will be 
above it; he will continue performing actions with no taint of 
them, na karma lipyate, with no reward, good or bad, to be reaped 
of them. He will be truly a delivered being, delivered from the 
bondage of assumption of births to reap the reward of his actions. 
From the individual he will pass on to the cosmic existence. 
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Brhaddevata of Saunaka 
m 





The Vedic interpretation has engaged the attention of a number 
of scholars in ancient India. In the Nirukta, the oldest extant 
treatise on the etymology of Vedic words there are references to 
several old schools and individuals who differed from each other 
about Vedic interpretation. The schools are aitihasikas, yājñikas, 
nairuktas etc. The individuals are Sakatayana, Galava, Udumbara, 
Tittiri, Gargya, Sakapuni, Sthaulasthivi and others. These facts 
combined with another that Yaska himself offers alternative 
interpretation would convince even a cursory reader that there 
never was unanimity among the various schools and scholars 
about the interpretation of the Veda. 

In the sacrificial creed evolved by the Brahmanas, out of the 
heroic exploits of Aryan deities, the formal rituals became the 
accepted meaning of the Veda. In the sacrificial altar constructed 
for the purpose, the sacrificing priests would offer prayers and 
oblations to the deities, on behalf of their patrons, by chanting 
mantras in prescribed ways. But, in course of time, the deities 
and their deeds faded in memory! and instead, the sages and 
sacrifice grew in importance. We know, on the authority of Yaska 
that by the time he wrote the Nirukta the original sense of the 
mantras had become dim and that scholars had begun to doubt 
that even the Vedic mantras have sense at all.2 


The Naturalistic School 
Yaska was the foremost among the etymologists who 


extracted the Veda from the meshes of rituals, He, had discovered 
y. 
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some irregularities in the ritualistic 
In certain sacrifices, for instance 
employed when there was no indication in the mantras themselv 
about their employment. Certain mantras were chanted at a His 
where they had no relevance. Yaska who observed all such defects 
made an attempt at secularizing the Veda. 

We know from Yàska that there were several schools of 
etymologists who carried out their special function of Vedic 
interpretation. They proceeded on precise and scientific lines. 
They observed that every Vedic word was the product of a root 
and should be explained in relation to the meaning of that root.3 
They also held that if a word was not derivable from one root it 
should be derived from more than one root. Such derivations 
were allowed if they were accompanied by the connotations of a 
word.? It was also ordained that whatever inner meaning or 
symbolic significance was there it should emerge from the text 
itself and should not be imported into it from outside. 


procedures of the Brahmanas. 
» 4 number of mantras were 


A Critical Review of the Naturalistic School 


The approach of the etymologists was very rigid, for it closed 
doors on other sources such as tradition and mythology. Words 
of historical significance were explained on naturalistic lines. 
Vrtra, the son of Tvastr became a cloud; Indra, the enemy of Vrtra 
became lightning. Indra, the lightning struck the clouds and 
released the waters. Thus, the actual event, recorded in tradition, 
was converted into a natural phenomenon and explained on 
naturalistic lines, in complete disregard of traditional P 
in spite of the fact that neither the mantras nor the Brahmanas 
supported the naturalistic explanation. Similarly, the word 
“aditya? which simply meant ‘the son of Aditi’ (Aditeh putrak) 
and conveyed a historical significance was derived’ from a Nda 
“to take? and identified with the sun because he takes liquids from 
the earth in the shape of vapour or appropriates light of other 
luminaries, stars, planets and constellations, for they become 
invisible in sunlight. These derivations were forced by the 
naturalistic tendency of the etymologists. The real explanation of 
CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 





144 Philosophy and Religion 


aditya as Aditeh putrah was relegated to the last place because it 
referred to a history which the naturalists must reject because jt 
would not suit their interpretation. 

The etymologists’ method of interpretation of words was 
highly defective. Words had descended from antiquity. They had 
suffered corruption or undergone change in meaning. Some were 
imported from other languages and could not be traced to any 
origin. The attempt to derive every word from a root was, 
therefore, quite unnatural. 


The Secular or Historical School 


. The next stage in the matter of Vedic interpretation begins 
with the Brhaddevata. Although this work was meant to ascertain 
the deity of a mantra or a hymn, we find herein a number of Vedic 
words explained etymologically and a number of legends narrated 
with reference to certain hymns. The work is neither purely 
etymological nor purely historical. It combines both. There are 
references to etymologists and grammarians — Yaska, Sakapiini, 
Sakatayana, Gargya and others — who placed emphasis on the 
linguistic interpretation of words. And also, by the side of it, we 
have a number of legends related to hymns, and embracing some 
phases and aspects of life of deities, sages and kings already 
referred to in the Brahmanas. Thus, the work constitutes a 
. meeting-ground for the basically opposite schools — minus the 
rigidity of the one and the ritualism of the other. 


Saunaka's Criticism of the Naturalistic School 


In regard to etymologists we find, that the Brhaddevata is not 
always in agreement. Saunaka is critical of Yaska when he 
explains isate (RV.VIII.45.37) as palayate (N.IV.2), while in the 
Naighantuka (11.14) the root tsa is enumerated among the verbs 
which mean “to go’. Again, the Brhaddevata १ criticises Yaska - 
when he explains himena (RV. I. 116.8) as udakena, for which 
there is no warrant. In the first instance, the term rsate expressive 
of a general meaning (goes) is applied in a praticular sense 


palayate (flees), while in the second instance, the term imena 
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expressive of a particular meanin 


general sense udakena (by water). Again, Yaska while 
commenting on RV explains the word purusadah (man-eating) 
by dividing it into two (purusan adanzya) while in the Pada-ter 
the word is not analysed but is treated as one. 10 Conversely, the 
expression ma/sakrt which is not one word in the Rgveda, Yaska 
has explained as one (masakrt-month-maker)!!, Yaska permits 
himself another one when he explains the two Words garbham 
nidhanam as anomaly (N 3.6), even though the word sanituh 
intervenes them (RV. 3.31.2).1? Yaska (N.1.7,8) is not decided 
whether tva is a particle or an inflected word or both.!3 
Commenting on the word sitaman (N.4.3 ) Yaska cites the 


8 (by frost) is applied in a 


` differing viewes of Sakatayana, Taitiki and Galava but does not 


give his own. Commenting on RV. X.29.1 he reads vayo ni 
adhayi?! (N.6.28) while the Padapatha reads valyah/ni/adhayi and 


, leaves the verb unaccented after the relative yah.!5 


Then there are words wherein a letter or two are dropped 


. which are to be restored before the words become intelligible. 


Thus, we have to read attrani for atrani, vrsakapih for kapih, 
nabhau for nabha, dana-manasah for danah, yacami for yami and 
maghasu for aghasu.!6 

In the interpretation of words this device is not approved by 
Saunaka. For, as the Brhaddevata"" states, it is the sense, not the 


.. Word, that is the starting-point in interpretation, and from the 


combined sense of words, the sense of the sentence is conveyed. 
Besides the sense of the word, there are some other factors 4 
viz., the subject matter, the gender, the appropriateness, 
considerations of place and time. All these factors contribute to 
the possibility of discriminating the whole sense of the Vedic 
mantras. As stated in the Brhaddevata, for the interpretation of 
the Veda this was the settled rule. 


Historical School: Methodology: 


From the foregoing critique, it is easy to conclude that in 
accepting the methodology of the naturalistic school Saunaka had 
certain reservations. We find him, therefore, suggesting 
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emendations and formulating rules to regularize the irregular 
words. For instance, interpreting RV. III.31.1 Yaska!? had 
explained sam...dadhanve as sam...dadhati by substituting Vaha 
for dhav (dhavi gatau) though for the substitution of one root for 
another there was no rule in the Nirukta. To regularize the change 
Saunaka?? formulated a rule that for the proper interpretation of 
Rks one should, if necessary, change the gender and substitute 
one root for another. 

Thus, Saunaka!? formulated fresh rules. In regard to the 
structure of a sentence he held that words should be arranged in ` 
a regular sequence. Proper syntax alone would help understand 
the sense of a sentence. However, on the method of reconstructing 
a sentence Saunaka was liberal. If there be a redundant word in 
a sentence it should be rejected; if a word was far removed from 
another it should be in juxtaposition. Anyhow, the regular 
sequence of words was to be restored. Gender, root, etc. were to 
be adapted to the sense. Whatever was Vedic in a mantra was to 
be turned into every day (laukika) speech. Such rules constituted 
an improvement on the methodology of the naturalistic school. 

Saunaka accepted the natural etymologies and discarded the 
unnatural ones. He declined to subscribe to the view that all nouns 
are derived from roots. He explained some words conventionally, 
others etymologically, still others by usage-cum-derivation. So 
far as the methodology of interpretation was concerned, there was 
a distinct departure from the naturalistic school. 

To illustrate: While explaining mitra Yaska2! gave a 
threefold derivation but Saunaka did not follow any. Again 
interpreting RV. X.123.1 Yaska?? derived Vena from ven “to 

desire’ but Saunaka,? ignoring Yaska, derived it from ven “to go’. 
Similarly, on the explanation of certain words Yaska and Saunaka 
differed widely. Yaska” explained Visvamitra (sarvamitra) as the 
name of a sage, but Saunaka?s thought it designated the sun too. 
Further, commenting on sarasvat Yaska? quoted RV. VII.96.5 
where contextually it meant ‘a lake full of water’. The word 
occurs in the Rgveda consecutively in three verses (VII. 96.14- 
16). The first three verses of hymn VII. 96 are ascribed to the 
cc-o. ABEN, sarasa, while the laspthreg;axe addressed,toiSavasvat. But 
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Sarasvat is noticed by Saunaka? as signifying Indra and placed 
in the list of twenty-six names of Indra. i 

Saunaka's exposition of rival schoo 
straightforward. His attempt was not to project his views upon 
the convictions of his rival. Therefore, there is no sarcasm or irony 
in his references to the differing vie 


ws of different acaryas. 
Further, as the expounder of a historical school Saunaka is never 


rigid. On one point he would accept the views of one rival school 
against the other. On another point he would oppose the very 
school he had sided previously. There is a tendency not to side 
with any particular school. 

We have already noticed that in respect of etymology Saunaka 
followed the methodology of Yaska which he supplemented by 
his own, but on certain other matters, such as the identity of deities 
etc. his views were quite different. If tradition supported it he would 
readily invest a natural object with a human complex, though this 
was not warranted by the text. To illustrate: the word Sarasvati 
in the Rgveda means the river as well as the Goddess of speech. 
Yaska?5 quotes RV. VI.61.2. which contains expressions: sanu 
girinam tavisebhir urmibhih, paravataghnim avase 
suvrktibhih...dhitibhih which show that Sarasvati in this verse is 
a river and not a goddess. In the Maitrayani Samhita (2.5.4), on 
the contrary, Sarasvati is treated as a goddess to whom offerings 
of animal food are to be made by the recital of this verse and the 
five verses that follow. Now, Saunaka? states: Sarasvati is praised 
in all stanzas into two ways: as a river and as a deity. The passages 
in which she is praised as river are six and that there is not a 
seventh. The six passages?’ referred by him ud RV. IL.41.6; 
VII.95.2; III.23.4; VIII.21.18; X.64.9 and VI.52.6. This excludes 
RV. VI.61.2. which Yaska regarded to be the seventh. But in regard 
to this verse Saunaka?! has quoted Aitara in support of the view, 
already authenticated by the Maitrayani Samhita, that because of 
the oblation the goddess would be addressed, not the river. 


Is was unbiased and 


Historical School: Justification and Establishment 


For the historical content Saunaka drew upon the ritualistic 


tradition but for the rest he dropped it altogether. Already with 
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the spread of the Upanisadic teaching, the formal ritualism 
enunciated by the Yajiiikas was being disregarded as inferior to 
the Upanisadic Vedanta, while at the hands of the naturalists it 
was being totally eliminated and virtually approaching extinction. 
As a result of it and later on with the rise of Buddhism in the 
post-Saunaka period, it remained confined to the coteries of the 
priestly class, the Upadhyayas and the Agnihotrins. 

Thus Saunaka was placed between the two extremes. 

(i) There were ritualists, on the one hand, who accepted the 
divinity of the deities, offered them drink, oblation and 
prayers, aspiring for material gain. 

(ii) There were naturalists, on the other hand, with Yaska as 
the architect of their school, who denied divinity to the 
deities thinking that they were nothing but the 
personified powers of nature. The hordes of deities who 
entered the Veda were being identified with or merged 
into the triad—Agni, Indra and Surya. The naturalists 
believed that each of the triad derived multiplicity of 
names from their different activities? and had his 
common source in Prajapati, the fountain-head of all 
creative activities. Among the naturalist Panditas 
Madhuka, Svetaketu and Galava? held that the names 
of the deities were derivable from nine factors while 
Yaska, Gargya and Rathitara?^ derived them from four. 
Saunaka thought they originated from a single factor, 
viz., action.? A being who came into existence with 
some form of becoming was linked with a certain action. 
And as names had no other source than becoming they 
were all derived from one action or the other. Action 
became the distinguishing mark of a deity. Whatever 
characteristic qualities or traits a deity had, were 
reflected in his name and were the products of his 
multiplex activities. 

Thus the concept of divinity of the deities was founded on 

the granite rock of action. The naturalists interpreted this concept 


in terms of the powers of nature i by ir mighty 
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The ritualists traced this concept to th YA 
es - ; 

could transform a human bei serificial rites which 


ng into divine. A perso 
; n 
CE M or Varuna or any other deity पार edd 
ceremonial actions. Divinity, in this respect, was but s 


re Ene and not the antecedent of an activity. 

n this perspective it is natural to ass iH 
human beings at their base who वडर iie dem 
glorious deeds.37 Most of the sages in the Reveda refer 4 their 
common ancestry with the gods. For instance Aucathya 
Dirghatamas? speaks of the immortal as the brother ofthe mortal 
Gaya Plata?? declares that all gods (visve devah) are in d e 
with men and that relationship implies the duties of protection 


and aid. The same sage? asks Maruts whether they do not 


recollect their relationship with him. When they next meet at the 
place of sacrifice, their mother Aditi will confirm their 
brotherhood. Maitravaruni Vasistha ^! and Pragatha Kanva‘2 
proclaim ancestral friendship and common kinship between 
ASvins and themselves. Again, Pragatha Kanva* speaks of his 
common ancestry with Indra. Kusidi Kanva“ suggests Indra, 
Visnu and Maruts to regard him as their kith and kin. Rebha 
Kasyapa’ seeks for Indra's protection which he is entitled to by 


_ virtue of his relationship. Virupa Angirasa fé addresses Agni as ^ 


friend and brother. Manu Vaivasvata?' refers to his kinship and 
close alliance with Vasus. Irimbithi Kanva‘® asks Adityas to be 
kind to him for in the bond of kindred he is bound to them. 
Mention may also be made of Rbhu, Vibhvan and Vāja, sons of 
Sudhanvan, a descendant of Angiras who obtained divinity by 
their good works and became entitled to receive praise and 
adoration.*? There is also a reference in the Rgveda’? that Man 
is the lord of immortality and has created divinity out of himself. 
There are hymns in the Rgveda’! wherein the deity is addressed 
in the second person as if he stood in human form before the sage. 
The foundations of the historical school of Vedic 
interpretation were laid in the Rgveda itself. Rgveda is conscious 
of its own history. There are references to Maruts as sons of 
Bharata;?? to Vigvamitra whose prayers protect men of — | 
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and to Bharatas having suffered with the introductory remarks: 
some calamity and being again resuscitated by the leadership or 
Vasistha™. Yaska, himself a naturalist, referred usually to some 
old events or with the concluding words: tatretihasam acaksate^5 
In-ity aitihasikah”$ interpreting a word with reference to a Vedic 
verse he added sometimes an anecdote in relation to that verse. 
For instance, the Rgveda?! contains the legendary history of 
Devapi and Santanu, sons of King Rstisena or Isitasena. Yaska>® 
explained the Rks historically, though, later on, his 
commentators’? could not brook that explanation and imposed a 
forced and unnatural one in the manner of their School. Again, 
on the crucial problem whether the deities existed in human form 
or they were some aerial beings, Yaska® had his own opinion. 
While explaining the opposite views of the Panditas on this point 
he held that some of their activities could be interpreted 
symbolically, but not all and, accordingly, they could be 
recognized as personal or impersonal. But inasfar as the recorders - 
of events, the sages, were concerned they derived their knowledge 
from existing oral tradition or from direct vision. That each 
recorder had his or her own style of recording an event was 
noticed by Yaska® himself. 

Turning to the Brhaddevaia we find that on certain points of 
historical importance Saunaka cited the views of old recorders. 
While interpreting RV.I.129,6.7 he referred to Sakatayana to 
support that the couplet was a story of king Bhavayavya and 
Romas his wife in connection with Indra. Commenting on RV. 
on VIII.80. 7 he™ cited Yaska and Bhāguri to confirm that the 
story of Apala and Indra was a factual romance. He regarded 
RV.X.17.1, 2 as the Jtihasa of Vivasvat and Tvastr and referred 
to Yaska in confirmation of his view.® According to Sakatayana 
and Yaska® RV.X.102 was an Jtihasa but whether it related to 
Drughna, Indra or VaiSvadeva there was difference of opinion. 
The story of Purüravas and Urvasi was an itihasa definitely, 
though according to Yaska it was a dialogue (samvada)". 
Saunaka cited the authorities sometimes without mentioning their 
name to indicate that his views were shared by others.68 
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Ethics in Christianity and Hinduism 








Christianity lays great emphasis on ethics. The bases for ethics 
are mercy, justice, amity, forgiveness, humanity and self-sacrifice. 
These lead a person to go in for good qualities and keep away 
from bad ones. 

Lord Christ spoke of loving thy neighbour as thyself. He 
advised against facing evil with evil. His core teaching was 
compassion. Nothing like relieving pain of others. 

Hinduism too is equally emphatic about ethics. The very 
definition of dharma in it is nothing but an elaboration of ethical 
principles. The five characteristics of it which Manu has 

" enumerated in his attempt to explain it (dharma) and which he 
enjoins on every member of society are: Non-injury to others, 
truthfulness, non-stealing, purity and self-control. 

In christianity man is considered an image of God. Yet he is 
free in his will and actions. If there are good thoughts in him he 
has in him evil thoughts too. He can become holy or a sinner as 
per his actions. Jesus warned his disciples not to become sinners 
by emphasizing upon them not to do evil deeds. Man can earn 
the mercy and grace of God by love, dedication and complete 
surrender to him and by following the path of self-less service. 

The same thing the Mahabharata propounds. There is no 
being superior to man: sarvesam eva bhutanam purusah Srestha 
ucyate,! it declares. The complete surrender to God which is the 


cardinal principle of Christianity is also the cardinal principle of 
Hinduism. The Gita declares: 
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yat karosi yad asnasi yaj juhosi dadasi yati 
yat tapasyasi kaunteya tat kurusva madarpanamiP. 
“O Arjuna! Whatever you do, whatever you eat, whatever you 
offer in sacrifice, whatever you give in charity and whatever you 
practise by way of austerities you surrender unto me." Prapatti 
which means Saranagati, surrender to the will of God is what is 
emphasized time and again in Hindu scriptures. 

Great importance is given to charity in Christianity. To avoid 
ego creeping In, complete anonymity or confidentiality is 
emphasized in the act of giving. It is said that charity should be 
given in such a way that the left hand may not know what the 
right hand has given. One should not only give but give liberally 
even if he were to be your enemy. Unlike the principle of an eye 
for an eye and a tooth for a tooth Lord Jesus says ‘if some one 
sues you in the court and takes away your coat give him your 
cloak also’. 

Hinduism is not behind Christianity in extolling the virtue of 
charity. There are countless references in ancient Sanskrit 
literature where this virtue is extolled. There is no better proof 
of the value attached to it than the trisyllabic Sanskrit word arati, 
‘the enemy’, which literally means non-giver. One can easily 
appreciate the spirit behind the transformation of the original 
sense of the word of non-giving to the conventional one of that 
of an enemy. One who does not give: nasti ratir danam yasya so 
‘ratih is an enemy of society. The charity or dana was not 
actuated by the spirit of pity on the supplicant but by that of 
favour bestowed on the giver. In the Svapnavasavadatta of Bhasa 
when the Chamberlain announces the wish of the princess of 
Magadha to give something in charity he says that she is having 
this wish which could be a favour to her leading to, as she would 
think, her own upliftment: atmanugraham icchattha nrpaja..- 
kasyadya kir diyatam. Confidentiality in charity goes well with 
Hinduism too where it is said that the fame (of the giver) goes 
down by mention of it: kīrtir hrasati Kirtanat. 

The Christian morality centres round the concept of love. St 
John says *God is Love" (First Epistle of St. John 4.8). In his 
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First Epistle he writes: we should love another because love is 
from God and whoever loves—he is born of God and known God. 
Who does not love does not know God because God is 
love....who remains in love, God remains in him. And his love 
is proven in us. There is no fear in love; rather, fulfilled love 
throws out fear because fear gives pain. And one who fears has 
not been fulfilled in love. If some one says that he loves God but 
bears animosity to his brother then he is a liar because he does 
not love his brother whom he has seen, then he cannot love God 
whom he has not seen. In the Bible the fundamental instruction 
_ about morality has been presented in the following words: 


Love your God with the whole heart, your whole soul, 
your whole intellect. 


There is deep kinship between the above Christian teaching 
and the Hindu teaching. Hinduism too enjoins upon its followers 
love and fellow-feeling. It does not restrict the same to thy 
neighbour only, not only to human beings only, but extends it to 
all beings, sarvabhutadaya. It is said who looks upon all 
beings as one’s ownself and himself in all beings does not hate 
any body: | 

| yas tu sarvani bhutani atmany evanupa$yati | 
sarvabhiitesu catmanam tato na vijugupsate 114 


It clearly enunciates that one should not do to others what one 
feels harmful to oneself: 


atmanah pratikulani paresam na samacaret 1? 


As a matter of fact, the consideration of somebody being 
one's own and the other someone else, it considers a thinking of 
the lesser minds. For those with broader vision the whole earth 
is (one) family: 

ayam nijah paro veti ganana laghucetasam! 
udaracaritanam tu vasudhaiva kutumbakamu 7 

They would not stand the sight of some one in distress. À 

Hindu prays along with his own well-being, progress and 


prosperity for the well-being, progress and prosperity of all: 
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sarve bhavantu sukhinah sarve santy niramayah! 
sarve bhadrani pasyantu mā kascid duhkhabhāg bhavety? 
*May all be happy, may all be free from disease, may all 
experience good things, may no one come to grief." RS 
When some one else is accepted as one's own self there is 
no propensity to deprive him of his possession. *Thou shall not 
steal’ is the Christian commandment. Asteya, 
Manu’s commandment. 
God is all merciful in Christianity. So is He in Hinduism. He 
is Karunavarunalaya, the ocean of compassion. 
There is great emphasis in Christianity on the concept of 
forgiveness, that which is conveyed by the word ksama in 
Hinduism. According to the Gospel of Luke, Christ while teaching 


"do not steal’, is 


his disciples about goodness said, “Love your enemies, whoever - 


bears animosity towards you do good to him. Whoever curses you 
bless him. Whoever insults you pray for him..... and you, do to 
others as you want them to do to you (compare: atmanah 
pratikulani paresam na samacaret). If you do good to only those 
who are good to you then what is your goodness? Because sinners 
also do the same. Just as your Father is merciful, so also you be 
kind. Do not apportion blame ................. if you forgive, you 
will also be forgiven." 
The same idea Hindu texts echo: 

upakarini yah sadhuh sadhutve tasya ko gunahi 

apakarini yah sadhuh sa sadhuh sadbhir ucyateif® 
“One who does good to him who has done him good, what special 
is it about him? One who does good (even) to him who has done 
him harm, he really is proclaimed as good by the wise.” 

As for not apportioning blame or speaking ill of others a well- 

known Sanskrit Subhasita says: 

yadicchasi vase kartum jagad ekena karmanal 

parapavadasasyebhyo gami carantim nivarayai? 
“Should you wish to bring the whole world round you in one 
stroke, restrain the cow, viz., your speech, in grazing the corn of 
others in the form of apgaking il of en 
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There are numerous passages in old Indian literature where 
the virtues of forgiveness are eulogized. Not to punish when one 
is in a position to do so and to forgive is the highest form of self- 
restraint which is spiritually elevating. Among the Jainas there 
is a special occasion called Ksama@vaniparva when each member 
of the community asks forgiveness of others for offences he/she 
might have committed knowingly or unknowingly. Atonement 
prayascitta, the Hindu scriptures prescribe as an unfailing antidote 
for even some of the heinous crimes committed by a person 
except the one of ungratefulness: 


goghne caiva surape ca caure bhagnavrate tatha! 
sarvasya niskrtih prokta krtaghne nasti niskrtihil? 
“There is atonement for everybody—the killer of a cow, a 
drunkard, a thief and one who has broken the vow he had 
- undertaken but not for one who is ungrateful." 

A look at the Ten Commandments reveals that most of them 
are in spirit the same as in Hinduism. The Fifth Commandment 
says ‘Honour Your mother’. The Upanisad says: matrdevo bhava, 
pitrdevo bhava, *revere your mother as a deity’, ‘revere your 
father as a deity’. The Sixth Commandment says: “You shall not 
murder’. This is intended to mean not only not murdering but also 
causing no injury; physical, mental or verbal to living beings. This 
is nothing but the Ahimsa of Hinduism, the supreme virtue as 
proclaimed by the Mahabharata: ahimsa paramo dharmah."! 
“You shall not commit adultery’ is the Seventh Commandment. 
This is what Manu means by indriyanigraha, the control of the 
senses. The Eighth Commandment is: “You shall not steal’. This 
is what is asteya as pointed out earlier. The Ninth commandment 
is: “You shall not bear false witness against your neighbour’. This 
emphasizes the virtue of truthfulness in effect which is enunciated 
by the Mahabharata in three words satyam eva jayate, truth alone 

triumphs which have been adopted as national motto in India. 
There is great store laid by satya or truth in Hindu scriptures. The 
Padma-purana proclaiming it to be more important than even a 
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asvamedhasahasram ca satyam ca tulavz 
$ dh 
aśvamedhasahasrād dhi satyam eva vili 
“If a thousand A$vamedhas, horse sacrifices, were to be put in 
one scale and truth on the other, it will be truth which will weigh 
heavier than a thousand Agvamedhas.” 


The Tenth and the last Commandment Says: "You shall not 
covet anything that belongs to your neighbour." The Usavasya 
Upanisad says in a strikingly similar tenor: ma grdhah kasyasvid 
dhanam."3 “Do not covet someone else's wealth” . 

From what has been said above it should be clear that there 
is considerable and substantial similarity in ethical principles in 
the principal religions of the world, Christianity and Hinduism 
which underscores the necessity of the times to bring their 


adherents still closer to each other for the immense good of the 
humanity at large. 
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National Integration in a Multireligious 
Society: A Study in Indian Perspective 





The English word religion is generally rendered by the word 
dharma in Indian languages. It is necessary first of all to grasp 
its fuller significance. A combination of two elements, dhr and 
the suffix man it means ‘that which sustains’. Rightly has it been 
said about it in ancient texts: dharmo dharayate prajah,! dharma 
is what holds together people or holds together society. When we 
talk of integration, we mean precisely this, what is integration if 
not holding together of people. 

It would be natural to pass on from this to the question as to 
what religion or dharma is. Since times immemorial this question 
has been posed and attempted to be answered. After having 
repeatedly exhorted people to follow dhamma or dharma emperor 
Asoka could not but proceed to explain it realizing full well the 
inquisitiveness that the repeated word may generate among 
people. He posed the question: kiyam cu dhammeti, what is 
dharma. His answer to this is: apasinave, daya, dane, sace, 
socave, madave, sadhave’, it is mercy, charity, truthfulness, 
purity, goodness and politeness. Looking at this definition of 
emperor Asoka authorities like Radha Kumud Mookerji have 
pointed out that ASoka's.dhamma is a common property of all 
religions. No religion would expect of its adherents not to 
inculcate the above virtues. 

Much earlier than Asoka, the Manusmrti, the age-old 
Dharmasastra text, attempted a similar definition of dharma. The 
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ahimsa satyam asteyam Saucam 


indriyani gra 
etat samasikam prahuh saksad ngrahah | 


bei dharmasya laksanam 13 
“Non-injury to beings, truthfulness, no i - 
control-- this in nutshell is the definition of ERIT m 

As we can see, it differs little, if a 
definition of dharma. all, from the Asokan 

What is said in the Manusmrti of the Hindus and the 
inscription of the Buddhist Asoka is said in the Bible of the 
Christians. Treat thy neighbour as thyself, thou shall not steal and 
so on. The Quran of the Muslims, Gury Granth Sahib of Sikhs 
also say the same thing. 

The essential of all religions being the same, if their adherents 
were only to grasp it, much of the religious conflict in the world 
would disappear. 

Every religion has a set of its rituals, doctrines and dogmas 
and a whole set of appurtenances which serve more often than 
not in clouding the essential unity of them, boggling the people 
down in them and confusing them into Stepping from the essential 
to the non-essentials. T 

Recounting a personal experience may bring home the point 
much better. Some time after the writer of these lines had his 
Sanskrit epic on the life and the teachings of Guru Gobind Singh 
published, a Sikh friend of his in the Department of Italian in the 
University of Delhi asked him as to how he could write the work. 
Through the grace of the Guru,” was his reply. “You are a true 
Sikh,' said the Sikh friend. Any one who says “through the grace 
of the Guru? has grasped the true significance of Sikhism. We 
people only sport beards and long hair. He was to a certain extent 
right. Sikhism is a spirit, it is a philosophy of life. It would be 
doing injustice to it to confine it only to externals just as it would 
be doing injustice to Hinduism to confine it to the stratification 
of society or to idol worship. When we visualize religion as the 
integrating force we visualize it as an entity transforming anan 
fom a basic animal that he is into a human being. If he is a man 
already, then turning him into a better man. 
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The basic purpose of religion is to satisfy spiritual needs of 
a person. Man has always been in quest of peace and happiness 
which materialism even at its height has failed to provide him. 
He turns to religion to discover them and it is not unoften that 
he finds them. Had it not been so, religion as a force would have 
long ceased to exist. 

` The very fact that religion enables a man to discover oneness 
among all beings serves to draw them closer. This is clearly 
noticeable in the followers of a particular religion. If the 
realization were to be extended to the followers of other religions, 
then even the followers of different religions could also be drawn 
together. To make man a better man being the common aim of 
all religions they could only be counted as different paths for the 
realization of the common goal. Wherever this realization has 
dawned, multiplicity of religions has caused no problems in living 
together in peace and amity of their followers. 

If the people were to follow the same set of values, it is 
ununderstandable as to how they should come into conflict with 
each other. Brotherhood and non-injury to fellow beings being 
the kernal of it, no true religion would admit bigotry and 
intolerance. It should be left to people to decide for themselves 
as to which path in their spiritual upliftment would suit them the 
most. The use of force in making them adopt a particular path 
should simply be unnecessary and undesirable. What Asoka had 
said in the case of different sects is doubly true in the case of 
different religions: 

yo hi koci atpapasamdam pujayati parapasamdam ca 

garahati sava atpapasamdabhatia kimti atpapasam- 

dam dipayema iti so ca puna tatha karato atpapasam- 

dam badhataram upahanati ta samavayo eva sadhu” 
“Whosoever glorifies his sect and disparages the other's sect in 
the belief that he is thereby serving the cause of his sect, he by 
so doing injures the other sect but more than that he injures his 
own sect. So, concordance is what is good." 


Ensconced in this spirit religion would lead to the same spirit 
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subsisting in all beings which undoubtedly is pre-reaw;c; 
types of m national or deni A तर requisite of all 
Culture of a country is determined by its history 

and the complexion of its population. This holds good iut 
of India as well which is populated by many races. Four of these 
were identified in the pre-historic age itself: the Aryans, the 
Dravidians, the Astroloids and the Mongoloids. To these WO 
added quite a large number through immigration princ-pally 
through the North-West. Foreigners flocked to India in successive 
waves in search of pastures anew. As for languages, there are 


. twenty two major ones which are spoken in India at present with 


countless off- shoots. All this has resulted in the evolution in India 
of a psychology which is of the accepting type. Since India did 
not go in for exclusivism throughout its long march through 
history, it did not go in for intolerance and fanatizism either. It 
developed instead breadth of outlook, catholicity of approach and 
width of perspective. That is the typical Indian ethos which got 
its full articulation through a long line of Indian seers and sages, 
thinkers and philosophers. They could see through unity in the 
midst of all this diversity. There is only one reality which is given 
different names, said they: ekam sad vipra bahudha vadanti.? 
Each living being has the same soul residing in him and therefore 
there is no question of any dissension among creatures in the 
ultimate analysis. Declares the Gita: 
vidyavinayasampanne brahmane gavi hastinit 
Suni caiva $vapake ca panditah samadarsinalhif 

“The wise look upon a learned and modest Brahmin, a cow, 
an elephant, a dog and an outcast as they are one and the same." 

This outlook did not make the Indians limit themselves to 
their tiny village, their town, their city and even their vast country. 
They could go beyond them and look upon the whole earth | 
their mother. The Atharvaveda seer calls himself the son of the 
earth: mata bhümih putro ‘ham prthivyah,! “I am the son of the 
earth. The earth is my mother." That is the true international spirit, 
manifest not in a work of today when there is so much of talk of 
fostering of international outlook but in a work thousands of years 
old! To the Indians the whole universe is a nest which they 
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inhabit: yatra visvam bhavaty ekanidam.? Little wonder then that 
there was no aggression against any country on the part of Indians, 
no attempt to annex territories. 

Whenever there was any conquest, it was only the cultural 
one. This can well be illustrated with reference to the Southeast 
Asia and the Far East. Indian culture spread in these Continents 
but never through the sword arm. Except for one solitary instance 
of Rajaraja Chola sending a naval expedition against Indonesia 
there was never any attempt for the past two to three thousand 
years at military conquest. 

It was their catholicity of outlook which made the Indians 
look upon the pain and suffering of others as their own. A 
physician in India does not aspire for himself a kingdom, the 
things of enjoyment or happiness, he aspires only to be able to 
remove the suffering of the tormented living beings: 


na tv aham kamaye rajyam na svargam napunarbhavam! 
kamaye duhkhataptanam praninam artina$anam!l 3 

An Indian considers doing good to others a meritorious act 

and tormenting others a vicious one: 
paropakarah punyaya papaya parapidanam'® 

In the eighteen Puranas Vyasa has said only two things: to 
do good to others is good. To cause suffering to them or torment 
them leads to sin. 

Some of the misguided western scholars have charged Indians 
with being a little too individualistic. Nothing can be farther from 
truth. There are countless references in Indian literature which 
emphasize corporate life. If one has wealth, it is not for the use 
of oneself only: paropakaraya satam vibhutayah,"' ‘the riches of 
the noble are for the good of others.' A miser who does not share 
his wealth with others is an object of pity. The Sanskrit word for 
him is krpana which literally means, ‘one who is pitiable'. In 
Indian kitchens food is cooked not for one's own consumption 
only but for others as well. The Gita emphatically declares: . 
bhujijate te tv agham papa ye pacanty atmakaranat, 12 “those who 
cook for themselves alone, eat sin alone." The Mother Earth yields 
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resources for all of its sons and not for the chosen few: 
bhumir dadati sarvebhyah putrebhyo Syah dhanam samaml! 


There has been emphasis in India on peace since times 
immemorial: Ori santih santih : There is a full mantra in which 
peace is invoked from the sky, the earth and all other elements. 
India's thrust for peace which is very much in evidence now is 
rooted in its culture. Mutual tolerance, accomodation, peaceful 
co-existence are the hallmark of Indian culture. They could not 
have found better expression than in the following Vedic mantra: 


sangacchadhvam samvadadhvam sam vo manamsi Janatam 
Samant va akutih samana hrdayani vahi 
samanam astu vo mano yatha vah susahasatii'? 


"May you walk in step. May you speak in unison. May your 
minds think alike. May your minds act together for the good of 
all of you." 
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XII 


Secular Concepts in World Religions in 
the Light of Hinduism 


S 


Every world religion has its own set of rites and rituals. Behind 
these lies the basic objective of spiritual and moral upliftment of 
individuals and society. The rites and rituals aiming at purification 
of the self are but one means for achieving this objective. The 
other means are the renunciation of the ego and identification with 
other beings and meeting out the treatment to them that an 
individual would like to be meted out to him. An old Sanskrit 
stanza explains it in very simplistic terms: 


Sruyatam dharmasarvasvam śrutvā caivavadharyatam! 
atmanah pratikulani paresam na samacaret' ॥ 
“Listen to the essence of dharma and after listening it keep it 
firmly in mind. Do not do to others what is offensive to you." 

That is Dharma, not the Hindu Dharma, the Buddhist Dharma 
or Islam or Christianity but just the dharma. 

Emperor Aśoka in his Rock and Pillar Edicts exhorts his 
people repeatedly to take to dharma. He tells them that he has 
appointed Dharmamahamatras, the Ministers of Religious Affairs. 
He expresses his happiness that the sound of dharma is audible 
in his empire in the same manner as is the sound of a drum: 
bherighoso aho dhammaghoso?. After having spoken so much 
about dharma, he proceeds in an edict to explain as to what this 
dharma is. He first puts the poser: kiyam cu dhammeti, What is 
LE dharma. He then proceeds to answer it by expounding it. 


carding tà fih WIS aya dane Sit Socave müdave sadhave", 


-nÊ RH aan 


=e Pree 


Secular Concepts in World Religions... . 167 


compassion, charity, truth, purity, goodness and politeness. Now 
these concepts are not peculiar to Buddhism alone. Manu’s 
definition of dharma also has them: 


dhrtih ksama damo 'steyam $aucam indriyanigrahah! 

dhir vidya satyam akrodho da$akam dharmalaksanamif 
“Contentment, forgiveness or forbearance, self-control, abstention 
from unrighteously appropriating something, purity, control of 
senses, knowledge (of the Supreme Soul), truthfulness and 
abstention from anger are the ten marks of dharma.” 

At another place he reduces these ten to four and adds to these 
one, ahimsa, non-voilence or non-injury to beings which he 
enjoins for the members of all the four castes: 

ahimsa satyam asteyam Saucam indriyanigrahahi 
etam samasikam dharmam caturvarnye 'bravin manulési 

According ot the Agnipurana non-violence, sweet and 
agreeable speech, truth, purity, compassion and fortitude 
constitute the common dharma both for the recluse and the 
general public. 

The welfare of all beings is the core principle of each religion. 
Hinduism is no exception to it. A Sanskrit prayer sums it up 
beautifully: 

sarve bhavantu sukhinah sarve santu niramayah! 
sarve bhadrani pasyantu mà kascid duhkhabhag bhaveti!" 


“May all be happy, may they be free from disease, may they see 
(= come across) good things, may no one among them meet with 
unhappiness.” 

Apart from the yajiias, the sacrifices performed for the 
fulfilment of certain individual desires, they were performed for 
the welfare and well-being of all living beings as also to ward 
off the possibility of any evil befalling them. The great Indian 
poet Kalidasa describes King Dilipa milking the earth for 
sacrifices and God Indra milking the heaven for crops (on the 
earth). Each one helped the other so that the worlds could be 
sustained: 
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dudoha gam sa yajnaya sasyaya maghava divam! 
sampadvinimayenobhau dadhatur bhuvanadvayamif 


«He drained the earth (= collected taxes from) the earth for 
performance of sacrifices while Indra drained the heaven 
(7 brought forth rain from there) (for the growth) of crops; 
thus with the exchange of their wealths they sustained the two 
worlds’. 

The same idea the poet expresses in another stanza where 
through King Dilipa he has the following tribute paid to sage 
Vasistha: 

havir avarjitam hotas tvaya vidhivad agnisu! 

vrstir bhavati sasyanam avagrahavisosinam i? 
“O sacrificer, the oblation duly offered by you in the holy fires 
turns itself into rain for nourishing the crops, which else would 
wither away due to drought." 

The yajiias or the sacrifices were, as would be clear from the 
above, meant for bringing the rains so necessary for good harvest, 
particularly in a country like India which is primarily devamatrka, 
dependent upon rainfall for a good crop. And good rain would 
come through yajñas as prescribed in the sacred texts. 

The yajfias or sacrifices having the motivation of the welfare 
of society and the whole country as such is noticeable in the Vedic 
prayer offered afer arranging the sacrificial firewood and igniting 
it: 

a brahman brahmano brahmavarcasi jayatam 

a rastre rajanyo Sura isavyo 'tivyadhi maharatho jayatam 

dogdhri dhenur vodha 'nadvan a$uh saptih...... 

nikame nikame nah parjanyo varsatu phalavatyo na 

osadhayah pacyantam yogaksemo nah kalpatam!o 
"May there be in our land a Brahmin given to performing 
sacrifices and engaged in studies, may there be a Ksatriya who 
is maharatha (one who can engage a thousand adversaries in 
battle singlehandedly) and is a good archer, may there be a cow 
who is milch, a bull fit enough to carry load, a horse which is 


fast.... May clouds showe i 
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our fruit-bearing herbs and plants ripen 
be for us security of our possessions." 
If all this is not secular, what else it is? A 
; ; hi ° art of the Vedi 
ritual, it has nothing sectarian about it. It is eun to EX 
being and welfare without any distinction of any kind. 
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XIII 


Himalaya the Sacred Mountain of India: 
The Devotional Journeys 











Indian tradition invests mountains in line with other objects of 
nature like trees, rivers, lakes and even cities and towns with 
divinity. A celebrated Sanskrit poet who can easily be termed as 
the National Poet of India begins his immortal classic the 
Kumarasambhava with a description of the Himalaya, the king 
of mountains, which he calls Devatatma, of the divine form.! Lord 
Krsna in the Bhagavadgita calls the Himalaya his own form. 
Mythology invests it with being the father of Parvati, the consort 
of Siva, who practised penance on it. It was a hub of the many 
divine and sub-divine beings, the Devas, the Kinnaras, the 
Gandharvas and the Siddhas. It was one of its cedar trees, the 
Devadaru, literally the divine wood, that Siva had adopted as his 
son whom his consort Parvati herself watered. Any harm coming 
to it would hurt her as much as it would to her son Skanda. The 
rubbing of its skin by a wild elephant once had caused her 
immense pain. To abort this happening again, Siva had posted 
one of his attendants of the name of Kumbhodara to guard it 
investing him with a form of lion with the provision for 
subsistence by feasting on a being straying in that area 
accidentally? 

The Himalaya is a great source of medicinal herbs. In the 
Ramayana” when Indrajit, the son of Ravana, had inflicted the 
deadliest of blows on the monkey army and Rama and Laksmana 
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to fly off to mount Himalaya and bring from one of its h; 
Osadhiparvata, the Hill of Herbs, irl in bees न E 
Rsabha and Kailasasikhara, the herbs which could revive the dead 
mrtasafjivani, which could restore the original complexion, 
suvarnakarant, which could heal the wounds inflicted by darts, 
visalyakarani and which could rejoin the severed limbs, 
sandhanakarani? 4 

F or ages the barks of the birch tree had served as the writing 
material in India. The main source of it has been the Himalaya. 
Kalidasa while describing it refers to it in the context of the same 
being used by the semi-celestial Vidyadhara damsels for penning 
their love letters in mineral ink. He also refers to the phosphorous 
herbs which serve as lamps with no need for oil. The Creator 
Himself is said to have attended the ceremony of its installation 
as the king of Mountains*. 

The mountain is described both as jangama, movable and 
sthira, immovable’ and is sanctified by mythology as being the 
father-in-law of the all-powerful god Siva, his daughter Parvati 
having married him. It is on this mountain that the Lord practised 
penance. And it is during this penance that the young Parvati who 
remembered her previous birth of Sati wherein too she was the 
wife of Siva longed to have him as her husband and served him 
with single-minded devotion earning his hand for herself, the hand 
of him who is immune to all forms of attachment. 

In the Siva-purana? the mountain is said to have a wife of 
the name of Mena, also called Menaka, who gave birth to two 
sons, the mountains Mainaka and Krauñca and a daughter Parvati. 
The mountain is described there, surprisingly using the same 
phraseology as was used by Kalidasa, as the measuring rod of 
the earth with its spurs diving into the eastern and the western 
Oceans. It is said to be very majestic, exceedingly prosperous, full 
of trees of all kinds, adorned with variegated peaks, the abode of 

gods, sages, seers and holy people, the real place for practising 
penance and meditation, pure and purifying. The same Purana 
at another place records the divine sage Narada having set up a 


cottage there and practised penance which made Indra, the lord 
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of gods to call for Kama, the god of love to lure the sage away 
from penance for fear of the possibility of losing his position of 
the lord of gods which met with no success, the place being under 
the influence of Sivas. 

The more detailed description of the mountain, however, is 
found in the Matsya-purana in the context of the visit of 
Pururavas, the ruler of the Madra country undertaking a visit to 
it to go to the hermitage of the sage Atri to gain for himself the 
good looks which he lacked due to some inaccurate procedure 
he permitted himself in an earlier birth. He was struck with its 
beauty; its snow-white peaks, its sparkling rivers, its mind- 
boggling flora and fauna which find a meticulous mention in the 
Purana in highly poetic classical style. The poet in the author is 
so struck with the variety of the hill products as to remark that 
"there is no grass, no corn, no vegetable, no fruit, no root; bulbous 
or otherwise, no flower which is not found there’. The Purana 
reels out the names of all the objects, animate or inanimate, that 
have their presence in the mountain and make it so unique. 

In the Mahabharata Arjuna took position on one of the peaks 
of this mountain for practising penance to obtain the weapons 
from Indra. It was there that he was tested by Lord Siva in the 
form of Kirata, a forest tribesman, who having been satisfied with 
his prowess and skill in archery gave him his own weapon, the 
PaSupatastra. Arjuna when taking up his abode on the mountain 
was fascinated by its beauty; its blooming trees resounding with 
the warbling of birds and murmuring of the rivers and rivulets 
with their cats-eye-gem-like waters as also the cackle of swans, 
cranes, geese and so on.? 

It was again this mountain that had provided the route to the 
Pandavas to proceed to their heavenly abode: when they thought 
it was time for them to shed off their mortal frames. 

The mountain has served as the resting place for countless 
holy people for practising penance and meditation and achieving 
communion with the Supreme down the ages. Through its 
association with them it has attained a sanctity which few other 
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The mountains being away from the h 


ustle and bustl 
plains served as the resorts to countless sages and seers Rie à 
and holy men who resort to them for engaging in practising 


austerities. The mountains served them by providing food through 
their fruits and roots and water through their numerous springs 
cascades, waterfalls, rivulets, streams and rivers. These ee 
and Founga lent sanctity to the places which they chose for their 
abodes. These places became over a period of time places of 
pilgrimage to which people repaired for spiritual solace and 
fulfilment of their wish. The passage of time invested them with 
many a magical charm. The people felt that they would have what 
they want by a visit to them. 

The mountains not un-often were the scenes of curious natural 
phenomena which people associated with divinity. If fire would 
emerge from the crevices of the rocks, and no explanation for it 
could work and no effort or device could extinguish it, it must 
be the working of some divine agencies, beyond the purview of 
humans, thought the people. They put up a temple there. Since 
the flames issuing forth from these - and the word for flame is 
jvala which is feminine - the presence of a female deity was 
assumed to be behind the curious phenomenon. An idol of her 
was installed in the shrine and worship began to be offered to 
her. To the shrine given the name Jwalamukhi people throng to 
pay obeisance. Similarly, change in colour of the water issuing 
forth from a spring could not be a normal phenomenon for the 
people. It is the goddess who is doing it. That is the belief of the 
people. So the place became a place of pilgrimage. The rivers 
Ganga and Yamuna which are the lifelines for the vast Indo- 
Gangetic planes and along which the history, tradition, mythology 
and folklore revolve are not just the rivers. They are divinities. 
It is only the divine element in them that imparts to them the 
sacredness that has come to be associated with them. À journey 
to their places of origin, deep in the Himalaya is the wish of the 
devout Hindus. Ss 

The word commonly used for the pilgrimage in India is Yatra. 
It is a common belief that a visit to a holy place earns religious 
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merit which is a pre-requisite of salvation. The larger the number 
of holy places visited, the greater the merit, punya, is their feeling. 
Fired with this millions of men and women set out from their 
habitats to far off places. In earlier times, the journey had to be 
performed either on foot or on horse carriage or some other slow 
moving vehicle. It would be undertaken in caravans. Since it 
would be a period of long absence in which even the return was 
not certain, there would be moving scenes in households. Still 
there used to be glow on the faces of those who would proceed 
on pilgrimage to places hallowed by tradition. No amount of trials 
and tribulations would deter them from their resolve. The well- 
entrenched feeling in them was and still is that “the greater the - 
tribulation, the higher the merit". That is why there are people 
who do the parikrama, going round the holy places, like the Braj 
area, sanctified according to their belief by the birth and the 
playful activities, Lilas, by Lord Krsna by prostrating all through 
- prostrating and getting up and prostrating and getting up which 
puts their physical endurance to utmost test. It is a common sight 
even now to see the endless stream of the Saivite Kanwarias with 
Kanwars hanging down their shoulders carrying waters from the 
holy Ganga walking on foot with no shoes to their homes 
hundreds of miles away. It was this belief that was responsible 
for a very long time in the non-paving of the road from Katra, 
the base town to the Vaishno Devi Shrine in Jammu region. It is 
not tourism; it is pilgrimage; has been the thinking. Things, 
however, are changing now. The place where there was no 
motorable road, there is a provision for Helicopter service at 
present. 

It was because of the consideration of making merit by 
helping the pilgrims that people and orgar‘zations would vie with 
each other in building inns, dharmasalas or adding rooms to them 
in the name of their near and dear ones and in providing free 
meals, /ungars or annaksetras and making available the blankets 
and other necessities during winter time. 

With the passage of time, the concept of Yatra has changed. 


Gone are the days when pilgrims limped long distances with 
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swollen legs and shattered health. Today they can straight drive 
to temple doors and can still be blessed with a sublime 
benediction. The gods of the Hindu pantheon chose to dwell in 
the exotic mountains and the modern approach has made these 
dwellings easy of access, as if the gods and the goddesses have 
come nearer. The ancient belief that “the greater the tribulation, 
the higher the degree of salvation" is getting replaced with the 
feeling “the greater the adoration, the higher the degree of 
salvation". It is now pilgrimage for people of all ages; children, 
youth and old people. They share the fruits of the Yatra equally 
and return home fully blessed and fulfilled. 

. Mythology plays not an inconsiderable part in imparting 
sacredness to some of the places. As the Puranic story goes, Daksa 
Prajapati, the father of Sati, the consort of Siva, organized a 
sacrifice to which he invited all the gods but not Siva. Sati wanted 
to attend the sacrifice but with no invitation Siva was not inclined 
to do so. Sati differed from him. No invitation is necessary for 
going to parental home, argued, she. Siva allowed her to go but 
abstained from attending the sacrifice himself. On coming to her 
father's house, she found that all the gods had been invited. It 
was only her husband who had been ignored. There was no seat 
earmarked for him either. This was too much for her. She ended 
her life by jumping into the sacrificial fire. This infuriated Siva 
who with the charred body of Sati began the Tandava dance, the 
dance of destruction. In the meantime, one of his attendants 
Manibhaara destroyed the place of the sacrifice. The gods getting 
scared of the wrath of Siva approached Brahma who knowing that 
until the charred body of Sati was destroyed Siva would not regain 
peace, cut the body with his arrows into parts which fell on the 
earth leading to the appearance of the most important religious 
shrines oa their places of fall called the Saktipithas. Since the 
numter of organs that fell numbered fifty one, that number of 
Saktipithas came up on the earth. Quite a few of ss AREAS 
like Naina Devi, Jwalamukhi, Vaishno Devi, En 
Vajreswari, Rudrakali or Chamunda and Kamakhya Devi are in 
the hills and are objects of sacred pilgrimage. 
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It would be worth-while to attempt here the description of 
the devotional journey to some of the more important and 
frequently visited of these places with appropriate information 
about their history, importance and the esteem in which they are 
held. 


Naina Devi 


It is mentioned in the Puranic literature specially the Mahisa 
Pitha Mahatmya. The shrine is situated on a ridge about 4000 f 
high at a distance of 36 kms. from Kiratpur (in Himachal Pradesh) 
the nearest town. Earlier the pilgrims had to get down from a bus 
near a lotus tank called Koulsar or Koulan Wala Toba and climb 
about 3 Kms. for reaching the shrine. The pilgrims would have a 
dip in the tank and then start the trek to reach the shrine. Now, 
the distance has been reduced. The bus goes right up to Naina 
Devi. From Naina Devi bus stand one has to pass by the houses 
of priests. Their habitat is called Naina Devi Nagar. From there 
one has to climb 360 steps to arrive at the shrine. On the way 
the pilgrims have to pass through seven gates with each gate 
supervised by a godly image in attendance to the main gate. To 
the left side of the main shrine is the figure of Kalabhairva 
popularly called Ksetrapala. In front of the main temple is a large 
peepul tree with the most revered place of Brahmapindi stone slab 
at its root without the glimpse of which the pilgrimage is 
considered incomplete. The Pradaksina, the circumambulation of 
the deity leads to a sacrificial pit, a Havana Kunda, which is said 
to be endowed with miraculous powers. If one were to perform 
the sacrifice, yajria, in it with pure heart, one, as per the prevalent 
belief, is sure to have his wish fulfilled. Further, all the pouring 
in the Havana Kunda gets immersed in it with nothing visible 
outside. Tons and tons of sacrificial material have been poured 
into it with nothing of it left in it. Guru Gobind Singh, the Tenth 
Sikh Guru, 1s said to have performed the sacrifice there with one 
and a quarter mounds of sacrificial material achieving thereby 
miraculous powers and a divine sword. 

The name of the deity and the place nearby the shrine owe 


themselves to a cowherd named Naina who discovered the image 
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of the deity on top of the hill where one ofh 
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Jwalamukhi 


This shrine is situated at the side of Kangra Hamirpur Road 
in the valley of Beas, almost 38 kms. from Kangra in Himachal 
Pradesh. With a flight of several steps, one can reach the interior 
of the shrine which consists of a square pit of almost 3 cubic feet 
from crevices of which at several places flames emerge. There 
is no image in the shrine. It is only the emerging flames that are 
worshipped as the fiery mouth of the goddess. | 

The shrine is situated in the region of Jalandhara Tirtha. 
, According to a legend Jalandhara was the name of a demon who 
was so powerful as to cover the whole region with his body that 
nobody could withstand. The residents of the area were so scared 
of him that they prayed for his death. Lord Siva came to their 
rescue. His body was buried under the earth. His mouth was 
underneath the pit from which issue forth the flames. The roof 
of the shrine is simple but its domes are gilded, the gold for which 
was donated by the Sikh ruler Maharaja Ranjit Singh in 1815 AD. 

In fact, it is not one temple but a complex of a number of 
them such as Kalabhairava, Santoshi Mata, Radha Krishna and 
the ten forms of Durga, the Dasamahavidyas. 


Vaishno Devi 


For the pilgrimage to Vaishno Devi shrine one has first to 
reach Jammu Tawi, the winter capital of the State of Jammu and 
Kashmir. From there one has to proceed to Katra, the base town 
by road for a 14 mile trek to the shrine. The first stop on the way 
is Ban Ganga, a small river. On crossing it one comes up to 
another stop called Charana Paduka. The climb continues until 
one reaches Adh Kumari. It is at this stop, that the Garbha Gupha, 
the uterine cave, is located. Thé cave is so formed as to give the 
appearance of the womb. Both the entry into it and exit from it 
are not easy. One has to turn and twist one's body to do so. There 
is a temple dedicated to Adh Kumari where pilgrims offer 
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worship. There is no pucca motorable road from Katra to Vaishno 
Devi. It is a rough kuchcha path that winds upward. One has to 
cover the distance either on foot or on the ponies or the pithus in 
sackcloths of the porters (this is for children). From Adh Kumari 
it is steep climb for some distance from where there is a descent 
which leads to the shrine called Bhawan or Durbar that has rest 
houses for pilgrims and shops for offerings for the deity like 
coconut, the white silvery coronet called chatra, the red scarf and 
so on. The shrine is located inside a cave with a small opening 
with water in it that one has to wade through. The deity is in the 
Pindi form, a symbolic stone. There is such a rush of pilgrims 
all the time that one considers oneself lucky if one has a chance 
to have the darsana, the full view of the deity. All through the 
trek up and down, the pilgrims sing the hymns, prayers, for the 
deity called in the local parlance “Bhents” and chant aloud in 
unison Jai Mata Di, Victory to the Mother and Jai Ma Ambe Jai 
Jagadambe, Victory to Mother, Victory to the Mother of the 
Universe. The general belief is that only one whom the mother 
invites can come to see her. That is why the pilgrims sing in 
chorus chitthiyan likh likh ke bulandi, she calls the devotee by 
sending letters (of invitation). It is a Siddhatirtha, the holiest of 
the holy places. The faith of the people about it is that one has 
one's wish fulfilled by a pilgrimage to it. That is why with every 
passing year the number of pilgrims continues to rise. During the 
Navaratra period, the Nine Nights specially dedicated to the 
worship of the Mother Goddess in October, it reaches 
unmanageable proportions and has to be regulated at the base 
station of Katra where the number of pilgrims allowed to proceed 
to the shrine has to match the number of those returning from it 
leading to considerable wait for those intending to visit it. Earlier, 
the route of Vaishno Devi shrine passed through Bhairon Ki Ghati 
that had a steep climb and was difficult of access but now a new 
route has come up which bypasses it. There is, however, popular 
belief that the pilgrimage to Vaishno Devi is not complete without 
offer of worship at Bhairon temple in Ghati. So many people 
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The legend about Vaishno Devi is that more than 700 years 
back Vaishno Devi, a devotee of Lord Visnu, used to pray lad 
Rama and had taken a vow of celibacy. Bhairon Nath, a Tantrik 
(Demon-God) tried to see her. Using his Tantrik powers he was 
able to see her proceeding towards the Trikuta hill and chased 
her. Vaishno Devi felt thirsty at Ban Ganga and shot an arrow 
into the earth from where water gushed out. Charan Paduka is 
the place where Vaishno Devi rested. In the cave of Adh Kumari 
she meditated. It took nine months for Bhairon Nath to locate her. 
That is why the cave is known as Garbha Joon. Vaishno Devi 
blasted an opening at the other end of the cave with her trident 
when Bhairon Nath located her. 

On arrival at the Holy Cave, at the Durbar, Vaishno Devi 
assumed the form of Mahakali and severed Bhairon Nath's head 
which was flung up the mountain with the force of the blow and 
fell at the place where Bhairon temple is now located. The boulder 
at the mouth of the holy cave is the petrified torso of Bhairon 
Nath who was granted divine forgiveness by the benevolent 
Mother in his dying moment. 


Holy Places in the Kashmir Valley 


Coming to the Kashmir Valley, in the J & K state, a point 
that needs special mention is that there is hardly a river, a spring, 
or hill-side there which is not sacred to the Hindus. Except the 
Tula Mula spring which is in a swamp the other holy places 
underline the love of the Hindus for scenery and serenity. Most 
of the Tirthas, holy places, in the valley are surrounded by lovely 
objects. A beautiful spring of clear water overshadowed by 
splendid shady trees, a magnificent mountain torrent or a 
sequestered glade are the accompaniments of the holy places 
where the Hindu bathes and offers his gifts of flowers and rice. 
The Kashmiri Pandit community is divided into three groups on 
the basis of the adherence to the three Mother Goddesses: Kheer 
Bhawani, Sharika and Jwala. Some have the first as the family 
deity, some the second and some the third. Each one of them has 
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a Pitha, a temple dedicated to her. The description of these is as 
under: 


Kheer Bhawani 


It is devoted to the manifestation of Sakti. The shrine is 
located 22 kms. from Srinagar the capital of J and K state in the 
Gandarbal tehsil of the district of Srinagar by the side of a spring. 
The principal deity is the Ragnya Devi, an incarnation of Goddess 
Durga on the back of a lion with instruments of offence and 
defence under the canopy of the Chinar trees by the side of the 
said spring. During the 87 day of the bright fortnight of the moon 
Havana (pouring of oblations) is performed in the shrine for the 
peace of the world and the prosperity of mankind. One of the 
peculiarities of Kheer Bhawani is that the devotees have to abstain 
from meat on the day they visit her. Offerings to her are sugar, 
milk, rice and flowers. 

The road leading to Kheer Bhawani has a spiritual 
significance. It passes through Vicharnag, the place of 
discrimination, Tyangalbal, the hill of burning charcoals, 
Kavanvar, the fire of cremation, Amar-her, the immortal staircase 
and Anchar Lake, the lake of righteousness. 

An old Sanskrit text the Bhrngisa Samhita carries a chapter 
called the Rajnipradurbhava, the Appearance of the Queen, the 
Devi (the present Kashmirian name for the goddess is Ragnyi 
Devi; Ragnyi could be Sanskrit Rajiii, the Queen) which gives a 
description of the temple. Ravana, the demon king of Lanka 
worshipped the mother Goddess Bhavani to gain for himself 
unlimited power. For this he performed hard austerities, tapas, 
moved by which the goddess blessed him with many boons. The 
demon soon began to lead a life of luxury. He abducted Sita and 
prepared himself for battle with Rama. The goddess asked 
Hanumat to take her away somewhere. He took her to Satisar, 
the Kashmir valley and installed her in the Tula Mula Village. 
The brahmins of Tula Mula, as per the Rajatarangini were 

endowed with great spiritual powers. For quite some time this 
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rediscovered by one Shrikrishna Pandit who had a vi 
a deva, an angel, told him of a spring. On a query 
was to reach there the deva pointed out that he was 
boat up to Shadipore from where a serpent would guide him. He 
should follow it. At a place the serpent would jump into water 
and that would be the place where the Spring would be 

Shrikrishna Pandit did as he had been told. On reaching Shadipore 
he saw a serpent swimming on the swamp. He followed it in the 
boat. The serpent halted at a place. Shrikrishna Pandit had a long 
stick dug in there. The serpent then took an oddly rectangular turn. 
The area covered by it was marked by the Pandit who did puja 
there. In course of time the place became very popular and turned 
into an important place of pilgrimage. 

At the end of puja a piece of birch bark was seen floating 
over the water of the spring. Shrikrishna Pandit took it up and 
found a Sloka, verse, written on it. The Sloka read: “I make 
obeisance to that goddess who, having taken up the position of 
the Supreme God is the Queen in reality, whose form is made of 
light and is adorned by the lustre (of the twelve suns), who cannot 
be observed through senses, who is seated on a throne and is 
wrapped with serpents.” Shrikrishna Pandit composed a poem of 
as many stanzas as there were letters in the s/oka. The poem is 
called Rajfiistotra. As time passed, a beautiful marble temple was 
constructed in the centre of the spring by the Dogra rulers. The 
spring changes colours from time to time, the only one of the 
springs in India to do so. The colour sometimes gets rosy red, 
sometimes light green, sometimes lemon yellow, sometimes 
milky white. There is no definite period for the change of colour. 
Any shade of black colour is taken to be a portent of some 
calamity or misfortune. It is said that when militancy erupted in 
Kashmir the colour of the spring had turned murky. Pe 

Swami Vivekananda had visited the Kheer Bhawani. During 
his seven-day stay there he had worshipped the Devi, performed 
homa (the sacrifice) and made an offering daily of one mound 
(approximately 35 kg.) of Kheer, a preparation of condensed milk 
with almonds and raisins. It is because of this that the shrine came 
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to have the name Kheer (pronounced in Kashmiri as Sheer) 
Bhawani. 

It was during his stay at the Kheer Bhawani that the Swami 
had a powerful vision of the goddess. One day while worshipping 
the thought arose in the Swami's mind: "Mother Bhawani has 
been manifesting her presence for untold years. The 
Mohammedans came and destroyed her temple, yet the people 
of the place did nothing to protect her. Alas! if I were then living, 
I could never have borne it." At this point he heard the voice of 
the Mother saying “It was because of her desire that the 
Mohammedans destroyed the temple. It is my desire that I should 
live in a dilapidated temple. Otherwise can I not erect a seven- 
story temple of gold here if I wish? Since hearing this Divine 
voice .... the idea of building Maths etc. I have given up. Mother 
wills, so will it be". It was at Kheer Bhawani that the Swami had 
the self-realization. From there he went back to Calcutta and 
shortly thereafter gave up his mortal frame. 


Hari Parbat 


Hari Parbat (the hill of Sarika) situated at the periphery of 
Srinagar city is an ancient and one of the holiest places of 
Kashmir. It is the abode of Mahāśakti, the Divine Mother 
Jagadambika Sarika Bhagavati, also known as Mahatripurasundari 
(locally called as Hari). The eighteen-armed Goddess Sarika is 
regarded as the Presiding deity (Ista Devi) of Srinagar city. The 
goddess is the manifestation of the foremost deity and Supreme 
Mother of the Universe - the Goddess Durga. The goddess is 
represented by a Svayambhu Srichakra, also called Mahaériyantra 
which consists of circular mystic impressions and triangular 
patterns with a dot (Bindu) in the centre. The Srichakra is 
engraved on a vertical holy rock at the middle of the western face 
of Hari Parbat. 

The rock smeared with a paste of Sindoor, lead oxide of red 
colour, is decorated with silver foils and fresh flowers. The deity 
is known as SricakreSvari. The shrine can be approached from 
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and eleven. It is perhaps due to the Goddess Sricakresvari that 
Srinagar, the capital city of J & K State is said to have derived 
its name. 


Jwala 


Situated in the small village of Khrew on the east of 
Zabarwan hills and about 20 Kms. away from Srinagar, Jwala is 
venerated as one of the aspects of Sakti. According to Kalhana 
the village was known as Khaduvi in ancient times. Above the 
village a Svayambht Cakra, a mystical diagram, had been in 
existence which has faded away with the passage of time now. 

The shrine of Jwala was constructed by Dr. Bal Krishna in 
the 18" century. It is perched on the top of 200 feet high hillock 
of the Zabarwan range and is approachable by a flight of 360 
stone steps with more than a dozen landings. The octagonal 
temple rests on an 18 feet high base. The sanctum sanctorum is 
an 8x8 feet square shaped structure. A six feet black stone image 
is placed there. It is said that the image had turned black due to 
the occasional flames that had sparked there from time to time. 

Now, a description of other important places of pilgrimage 
in the Kashmir valley. 


Shankaracharya Hill 


The second great pilgrimage centre in J & K state for Hindus 
is the Shankaracharya temple at Srinagar. Perched on a hillock it 
is believed to have been constructed in the 8" century A.D. The 
Rajataraiiginr of Kalhana records its construction by one 
Gopaditya in 371 B.C. It was called Gopa Hill कक him, 
According to some historians, it was renovated thrice. People 
from different places visit the shrine and make ita point to pay 
obeisance there, particularly during Siva Ratri which is the main 
festival there. According to a legend its top was named Takht-e- 
Suleman. According to another legend, it was Aue 
Shankaracharya after the South Indian saint of that name e 
visited the valley and had been blessed by the Mother pe ess 
at the foot-hill. From the upper level of the temple one can nave 
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a panoramic view of Srinagar, the Dal Lake and its surroundings. 
One has to climb stairs constructed by Maharaja Gulab Singh of 
Kashmir in 1925 A.D. from the main road to reach the temple. 
During the Jyestha and Asadha, June-July, months according to 
indigenous calendar the devotees pay their obeisance after taking 
a dip in a spring nearby. 


Muttan 


The third prominent centre of pilgrimage in J&K State is 
Muttan or Bhawan spring about one and half miles from the 
ancient Martanda temple, the Sun temple 4 miles to the north of 
Acchabal, the ancient Aksabala, noted for its excellent spring 
which is said to have been built by King Ramadeva (3005-2936 
B.C.). During certain months in each Hindu Leap Year pilgrims 
perform here the Sraddha, the obsequial offerings to their 
deceased relatives. 


Amarnath Cave 


The fourth and certainly the most famous Hindu place of 
pilgrimage is the cave of Amarnath. Since it involves climb to 
lofty heights it is limited to the summer months of June to August. 
There are two routes for reaching it, one through Baltal Lake and 
the other, through Pahalgam, the latter in use generally. The Yatra, 
the pilgrimage, starts from there, which is joined by all, ascetics 
and laymen. The Govt. of J&K State makes necessary 
arrangements during its course. At every halt, it provides shelters 
with all the required facilities. From Pahalgam, 720 ft. to Amar 

Nath cave the first stop is at Chandan Wari, 9500 ft. which has a. 
bridge of glacier over a river which the pilgrims have to cross. 
Since it is slippery, they have to be equipped with a kind of 
walking stick called *Ballam' in local language that has pointed 
iron edge at the bottom to be dug into snow and the wide handle 
for firm grip. It is a three- mile glacier. After crossing it the group 
of pilgrims arrive at a place called Pissughati, which with its steep 
slopes is rather dangerous. From Pissughati to Sheshanag, 11750 
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ice Siva Linga which comes up by itself a SU 
that inhabit it, since nobody knows when. Tote 
Linga the pilgrims offer prayers and return via the same e 
with a sense of fulfilment, braving the biting cold specially the 
sadhus, ascetics, among them who are either bare-bodied or have | 
scanty clothing. About the Amarnath Cave there are two legends 
According to the Bhrigisa Samhita Mahakala approached the 
deities and told them that they would have to die. Troubled with 
this they went to Lord Siva who bestowed upon them the water 
of immortality. After the deities had left, Siva resumed his 
devotional abstractions and when he was sought again by them, 
they could not find him. They were, therefore, in great distress | 
and entreated him to show himself up. Siva appeared in the form | | 
of the ice Linga and hence began the pilgrimage to Amarnath or E 
Amareśvara. | 

According to another legend Siva's consort Parvati eager to 
learn the secrets of immortality from Siva while moving over the 
Himalayas rested in a cave. Siva revealed the secrets to her and 
got himself transformed into the ice Linga. A pair of pigeons 

| overheard Siva's discourse on immortality and got immortalized. 

It is this pair which is seen in the cave now. 

According to the Bhrngisa Samhita a person who bathes in 
the waters of the Amaravati and observes ablutions along the 
traditional route to Amarnath gets as much merit, punya, as one 
would by performing the Asvamedha sacrifice. 
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Like the State of Jammu and Kashmir, the newly created State 
of Uttaranchal has a number of them, a description of some of 
the more prominent of them is given below: 

A devout Hindu nurtures the desire in him to visit four places 
in his life which are designated by scriptures as the most holy 
ones, the Dhamans (the abodes of the gods), they find reference 
in as early a work as the Mahabharata and the Puranas. The great 
savant Adi Shankaracharya established his monastic centres in 
them. These four Dhamans are: the Visnu temple at Badrinath in 
the North, Krsna temple in Puri in the East, Krsna temple at 
Dwarka in the West and the Siva temple at Rameswaram in the 
South, collectively called Char-Dham, the four Dhamans. Of these 
the first, Badrinath is in the Himalaya. It is approachable by 
different routes but the most common one followed to reach it is 
through Hardwar and Rishikesh. 


Badrinath and Kedarnath 


Perched above the Alakananda river, a head stream of the 
river Ganga, its elevation is 10248 ft. Because of the extreme cold, 
the shrine is open only in summer months. With the first snow 
fall the statue of Visnu in Padmasana posture is covered with thick 
blanket, the temple is locked and the priests move down to the 
town of Joshimath for the winter. The Buddhist architectural 
influence in the shrine shows that it has been venerated even by 
the Buddhists. Just adjacent to the shrine is a hot spring called 
Taptakunda wherein pilgrims take bath before offering worship 
at the shrine. 

The pilgrimage to Badrinath starts from Rishikesh which is 
24 kms. from the famous pilgrimage centre of Hardwar. It is a 
motorable road now up to Kedarnath which is at an altitude of 
3583 ft. and is at a distance of 223 kms. from there. It has a temple 
dedicated to Lord Siva which is magnificent in style and 
architecture and is believed to have come up more than a 1000 
years back with a Mandapa and Garbhagrha, the inner sanctuary. 
In the Mandapa right in front of the Siva Pinda is the figure of 
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devotees visit the temple and have the darsang 
offer puja (worship). The puja timings are mom 
Morning puja is called Nirmana Dargana when 
worshipped in natural form. The evening puja is called Smeg 
Dargana when the Siva Pinda is adorned with ornaments eas 
flowers. There is an interesting legend connected with it. After 
the massacre in the Kurukshetra battle, the Pandavas set out to 
Varanasi to pray to Lord Siva to absolve them of the sin of killing 
their kith and kin. The Lord unwilling to give the darsana, came 
away from Varanasi and lived incognito in Guptakashi (a sacred 
place en route to Kedarnath and Badrinath from Rishikesh). He 
assumed the form of a bull and began grazing in a herd of cattle 
but could not escape the notice of Bhima who stretched his legs 
under which passed all the animals but not the bull who sank into 
the earth with his hump only coming in the hands of Bhima. The 
determination of the Pandavas to have His darsana pleased the 
Lord who gave them the darsana and asked them to worship the 
hump. It is this which is worshipped in the conical Pinda form 
in the temple. 

The Samadhi of Adi Shankaracharya is located at the back 
of the Kedarnath temple. 

For making to Badrinath from Kedarnath one has to return 
to Kunda where the road bifurcates into two, one via Rudraprayag 
and the other via Chopta. The roads meet at Chamoli. 


of the Lord and 
Ing and evening. 
the Siva Pinda is 


Gangotri and Yamunotri 


The two rivers the Ganga and the Yamuna are invested with 
divinity in India. The former was brought by Bhagiratha, a scion 
of the Iksvaku dynasty from the matted hair of Lord Siva through 
hard penance, the latter was the scene of the playful activity p 
Lord Krsna. The pilgrimage to their sources called Gangotri an 
Yamunotri in the Himalaya in Uttarakhanda is deeply coveted by 
the devout Hindus. 

In the midst of giant Devadaru trees and conifers nestles ld 
tiny settlement of Gangotri, the place from where rE 3 
its appearance. From Gomukh to Dev Prayag, it 1s Kne 
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Bhagirathi but at Gangotri it is Ganga. On the right bank of the 
river is the holy temple of Ganga and on the left bank are the 
dharmasalas and aSramas. The temple of Ganga was originally 
constructed by Gorakha Amar Singh Thapa of Nepal. Like 
Yamunotri, Gangotri temple opens every year on the auspicious 
day of Aksayatrtiya which normally falls in the last week of April 
or the first week of May and closes on the Day of Diwali. The 
opening and closing are accompanied with special puja. 

For the source of the Ganga one has to go beyond Gangotri, 
first to Gourikunda which is the place where Ganga is supposed 
to have descended from the matted hair of Lord Siva. Kunda 
means receptacle. After twirling and whirling she finds her way 
out of the Kunda to flow in a stream. From Gourikunda the next 
trek is up to Dev Ghat which is across the Kedaraganga, a small 
stream which meets Bhagirathi at Gangotri. Dev Ghat is a group 
of peaks that consist of Ganga Mandir, the Siva Linga, the 
Brahma and the Shankaracharya. From Dev Ghat, one has to go 
to Gomukh. Before arriving there, one has to pass through a little 
place called Bhojvas, a forest of Bhurjapatra trees. Almost 16 
kms. north-east of Gangotri, Gomukh is the recognized source 
of the Ganga. The stream is forceful there which rushes out of 
the Gomukh snout. 

The route of Gangotri, as is the case with Yamunotri, has 
Rishikesh as the base station. Up to Dharasu, 120 kms. from 
Rishikesh it is common for both Gangotri and Yamunotri. For 
going to Yamunotri, one has to pass through Brahmakhal, Barkot, 
Sayanachatti, Hanumanchatti, Phoolchatti and Janakibaichatti. Up 
to Hanumanchatti a distance of 209 kms. it is a motorable road. 
From Hanumanchatti to Yamunotri at an altitude of 3323 ft. it is 
a 13 kms. trek. For going to Gangotri one has to take a turn from 
Dharasu and pass through Uttarkashi, Gangotri, Manori, Bhatwari, 

Gangnani, Sukhi, Jhala, Harsil and Lanka. It is possible for 
pilgrims to drive straight to Gangotri with the highest bridge of 
the earth at Jahnavi, a tributary of Bhagirathi inaugurated in June, 


1985. 
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From Hanumanchatti to Yamunotri, it is a tr 


Janakibaichatti is the last halting place on the Yana UE 
It is the popular chatti for the same day return from Vane 


here on account of extremely limit ion pilori 
usé to return for night halt. : pa n Pugs 

Close to the Yamunotri temple are a few hot water sprin 
of which Surya Kunda is the most important. Near it is a slab of 
stone known as Divya Sila, the divine stone which is worshipped 
before puja is offered to Yamuna. 


This, in brief, is an account of devotional journeys in the 
Himalaya, the most sacred of the mountains of India, which has 
provided spiritual bliss and solace to countless Hindus from the 


earliest times to the present day and, as their faith is unshaken, 
will continue to do so for all time. 
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अद्वेतवादः 





आम्नायवन्त्यास्तिकदर्शनानि प्रायेण। वेदान्तदर्शनमेवैकमाम्नायवन्न। सांख्ये तावत्प्रथमः 
प्रणेता कपिलो महर्षिः श्रूयते, पञ्चशिखादयश्च तच्छिष्यपरम्परायां स्मर्यन्ते। योगे चादिमः 
प्रवर्तयिता हिंरणयगर्भ इत्याम्नायते। एवमन्यत्रापि दर्शनेषु कापिं परम्परीणता दुष्टिपथमृच्छति। 
वेदान्ते तु महती खलु परम्परा भाष्यकाराणां टीकाकाराणां च स्मर्यते, उपज्ञाताऽऽचार्यस्तु 
न कापि निर्दिश्यते। कोऽत्र हेतुः स्यात्‌ अयमेवात्र हेतुः प्रतिभाति-उपनिषत्सु तत्र तत्र 
सन्ति प्रकीर्णान्यद्वेतवादतत्त्वानि द्वैतवादतत््वानि च। तत्रेयं भिदाऽधिकारिभेदेनेत्यभ्युप- 
गम्योत्तमाधिकारिणां कृतेऽद्वेतपरतया तत्तद्वाक्यानां व्याख्यानं विरोधपरिहारशचेति ब्रह्मसूत्राणां 
विषयः प्राधान्येन। अयमेवैषामनन्वादिष्टो$र्थ:। परमतनिराक्रिया त्वानुषङ्गिकी। तस्मान्नात्र 
किञ्चिन्नूतनमुपञ्ञातं बादरायणेन यत्प्रेक्षावतां प्रतिपित्सागोचर: स्यात्‌। एवं सत्यपीदं जिज्ञास्यं 
नो वैदिकानां किमयमद्वैतवादो मन्त्रकृतामृषीणां कलया साकल्येन वा विदितो 
बभूवाऽहोस्विन्नेति। बाढं विदित इति दर्शनं नः। 

प्रथमं तावत्संश्लेषविशेषं ततोऽभेदं चापि कामयमाना मन्त्रद्रष्टारो दुष्टाः। तद्यथा- 
“ त्वमस्माक तव स्मसि" [ऋ. 8/92/32] इति। काम्यो हि सर्वस्यावरस्य परेण संसर्गः, 
अभेदश्च काम्यतर इति स्वसंवेद्योऽर्थः। सर्वो लोको भेदं द्वेष्टि, अभेदं चाभिरोचयति। 
एकमेव नौ जीवितं द्विधा स्थितं शरीरमिति यथा स्वदते प्रियोक्तिर्न तथा त्वयि प्रिय 
इति। अत एवाद्या ऋषयोऽपि मानुष्यकमनतिक्रान्ता इत्यभेदं चकमिरेऽग्निना देवेन, इदं 
च मधुमत्तमं वचो व्याजहिरे-“ यदग्ने स्यामहं त्वं त्वं वा घा स्या अहम्‌। स्युष्टे सत्या 
इहाशिष:॥ ” [ऋ. 8/44/23] इति। अयं च तेषां नास्त्यगतिर्मनोरथानामिति दुष्पूरो दुस्तरो 
दुरापेऽप्यर्थे तर्ष एव केवलो भूदिति मा संस्थाः। तेन तेन देवेन प्रतिबुद्धस्य वामदेवस्य 
तादात्म्यसम्ग्राप्ति साक्षाच्छ्यते-“ अहं मनुरभवं सूर्यश्च” [ऋ. 4/26/1] इत्याद्यूचि। न 
केवलमेतदेव, “नेह नानास्ति किञ्चन” [कठो. 04/1 1] इति। यदुपनिषत्सूच्यते तदेव 
शब्दान्तरेबहवृचा अपि व्याहरन्ति-“पुरुष एवेदं सर्व यद्भूतं यच्च भाव्यम्‌” [ऋ 04/90/2] 
इति। अत्र स्वतन्त्रा सत्ता स्वरूपेणावस्थितिश्चापह्णयत 
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अपरत्र तत्रैव -“ आनीदवातं स्वधया तदेकम्‌", “तपसस्तन्महिना5जायतैकम्‌" pa 
10/129/2-3] इति च श्रूयमाणं निरपेक्षं निर्विशेषमलिङ्गं किमपि चैतन्यस्वरूप 
तत्त्वमवगमयति। इतरत्रापि [ऋ, 3/55] “महद्‌ देवानामसुरत्वमेकम्‌" सते arena 
वचः। अत्रापि महान्‌ देवानामसुर एक इत्यनुक्त्वा यदेकमिति नपुंसकं प्रयुक्त तदपि 
सराभिप्रायमितिच्छन्दस्याम्नातिनः।पुं्त्वादिविशेषानाऽलिङ्गितं ca 
यजुःषु तु विस्तरेणायमर्थो निगद्यते। ऋग्वेदे पुरुषसूक्ते इदमा सर्वनाम्ना यत्परामृष्ट 


तदेवात्र व्यक्तिमापाद्याभ्युच्यते-“ तदेवाग्निस्तदादित्यस्तद्वायुस्तदु चन््रमाः। तदेव शुक्र 
तद्‌ ब्रह्म ता आपः स प्रजापतिः " Lt [शु. यजु. 32/1] इति। तदिति नपुंसकलिङ्गनालक्षणं 
निर्विशेषं किमपि परमं तत्त्वं प्रतिपिपादयिषितं सर्वस्याद्वैतवादस्य प्रधानमालम्बनम्‌। यः 
खलु सर्वत्रार्थ दृष्टि चारयित्वा समुपलब्धवस्तुस्वभावः सम्यग्दर्शनमुपपन्न: प्रतिबुद्ध स 
तेनात्मना परेणैक्यमापद्यत इति रुचिरतरं व्यक्ततरं च वेदयन्ति यजूषि-“ परि द्यावापृथिवी 
सद्य इत्वा परि लोकान्परि दिशः परि स्वः। ऋतस्य तन्तुं विततं विचृत्य तदपश्यत्तद- 
भवत्तदासीत्‌।। ” [शु. यजु. 32/12] इति! अत्र यजुषि तदभवत्तदासीदिति वाक्ययोरवघानं 
दीयमानमिच्छामः। इह तावद्भवतिः सत्तामात्रे न वर्तते, अस्तिनैव तदर्थावगतेः पौनरुक्त्य- 
प्रसक्तेः। बाढं केवलो भवतिः सत्तामात्रेऽपि वर्तते निर्वाधम्‌, अस्ति सहचारोऽस्यार्थान्तरकृत्‌। 
यथात्र तथान्यत्रापीदमर्थान्तरमुपलभ्यते। तद्यथा-“ यमो वा इद्मभूद्यद्‌ वयं स्मः" इति 
तैत्तिरीयिणः पठन्ति। “या faye आसंस्ताः शर्करा अभवन्‌" इति च मैत्रायणीयाः। 
यथात्र श्रुतिषु तथा प्रकृतेऽपि भवतिर्विकारापत्तौ वर्तते। सेयं विकारापत्तिर्ध्मानतरोत्पत्त 
सत्यां रूपान्तरापत्ताववस्थान्तरापत्तौ वा पर्यवस्यति। इयमेव कारणस्य कार्यभावापत्तिः। 
यथा लवणमुदकं भवत्युदकसंस्पर्शात्‌, यथा वाऽऽपो हिमं भवन्ति शैत्यातिशयात्‌; परं 
समानप्रकृतिकेष्वेवार्थेषु रूपान्तरापत्तिरूपो विकारो लक्ष्यते नेतसत्र। न जातु घटः पटो 
भवति। तस्मात्प्रकृतेऽपि योऽसौ द्रष्टा ASA: सन्‌ सोऽभवदिति कथङ्कारमुपपद्येत, यदि 
द्रष्टु्दुष्यादत्यन्ताय भेदः स्यात्‌। इमां चोन्मिषन्तीमेव शमयति शङ्कामनन्तरोदीरितेन तदासीदिति 
वाक्येन। अयमर्थः — न ह्यवान्यत्वं किञ्चिदभूद्‌ विकारापत्तिर्वा काचिदजनि। पुरापि 
दर्शनात्‌ तद्रूपएवासौ द्रष्टाऽवस्थितः। सति दर्शने तु तद्रूपोपलब्धिरेास्याभूनन तु रूपान्तर 
किमप्यभिनवमस्योदभूत्‌। एवं चात्र कथञ्चित्‌ तिरस्कृतस्य. स्वस्य रूपस्य प्रतिलब्धिः 
परेणात्मना स्वस्य सारूप्यं चोपन्यस्तं भवति। स्वरूपतिरस्कारश्चाप्यज्ञानकृत इत्यपि 
तदपश्यदित्यंशेन कटाक्षितं भवति। अन्यत्रापि यजुःषु महतः पुरुषस्य ज्ञानेन agia 
उक्त उपायान्तरं च पर्युदस्तम्‌-“ तमेव विदित्वाति मृत्युमेति नान्यः पन्था विद्यतेऽयनाय 
[शु. यजु. 31/18] इति। 

तत्रेदं चिन्त्यते-- यदि ज्ञेयोऽन्योऽ्थो ज्ञाता चान्यस्तर्हि क: प्रसङ्ग Se 
ज्ञानमात्रेण कस्यचिदात्यन्तिक ऐकान्तिकश्च दुःखनिमोक्ष: स्यादिति। यदि च 
परमार्थतोऽभिन्रौ तदा परज्ञानमात्मज्ञानमेव भवतीति सुतरामुपपद्यते qad: न 
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हयात्मस्वरूपोपलब्धिमन्तरा संसारविरामः संभवति। तस्माद्‌ वेदान्तेषु शब्दोक्त 
ब्रह्मात्मनोरैक्यमिहार्थत उक्त भवतीति न दुर्ग्रह सुधीभि:। | 

किञ्च, या नाम वेदान्तेषु ब्रह्मण उपादानकारणता प्रत्यपादि सापीहाऽमुक्तसंशयं 
घ्वनितचरीति शक्यते वक्तुम्‌। अभिवदति च यजुः“ तस्मिन्निदं सं च वि चैति ad स 
zia: sive विभूः प्रजासु" [32/8] इति। अयमर्थः- सर्वोऽयं प्रपञ्चस्तत एव विभोरात्मनो 
व्येति व्युच्चरति समुत्तिष्ठत्युद्धवतीति वा। तस्मिन्नेव च समेति, तमेवात्मानमप्येतीति 
चापि साक्षादुक्तम्‌। इमौ च प्रभवाप्ययौ वेदान्तेषु प्रसिद्धौ न तावत्प्रसिध्यतो यावद्‌ ब्रह्मण 
उपादानता न स्यात्‌। अत एव तत्प्रसिद्धये$नन्तरमेवाह-“ स ओतः प्रोतश्च विभूः प्रजासु" 
इति। कोऽभिसन्धिः-यथा तन्त्वात्मके पटे तन्तव एव सन्ति। केचिदाधारभूतास्तायन्ते, 
त ओता आ समन्तादुताः सन्तानिता भवन्ति। तदिदं तान इति व्यपदिशन्ति कुविन्दा:! 
अपरे तेषु सन्तानितेषु प्रोयन्ते प्रोता भवन्ति। तदिदं वानमभिलपन्ति तद्विदः। अत एव 
प्रवाणसाधनं शलाका प्रवाणीत्युच्यते। यथा तन्तुव्यतिरिक्तः पटो नाम न कश्चिदर्थः, 
कारणमेव कार्यम्‌, नामधेयमात्रं विकारः, तथैव प्रकृते ब्रह्माभिन्ना ब्रह्मोपादानाः प्रजा 
इति निर्गलितोऽर्थः। अप्ययश्चापि ब्रह्मण्युपादानकारणे सत्येव जाघटीति न तु कवले 
निमित्तकारणे तस्मिन्‌। न हि घटः कुलालमप्येति। इत्थमुभे अप्यृग्यजुषी अद्वैतवाद- 
मनुगृह्णीत इत्यपास्तसंशया नन्दन्ति वैदिकाः। 

जनु क्षित्यादिकं कर्तृजन्यकार्यत्वाद्‌ घटवदिति ध्वनति नैयायिकानां डिण्डिमे कथं 
नाम चेदानुगृहीतापीश्वरस्योपादानता युक्तिमती बुद्धिमदुपग्राह्मा स्यादिति चेदुच्यते-नायं 
प्रपञ्च ईश्वरकर्तुको भवितुमर्हति। न ब्रूमो वैषम्यनै्घृण्यदोषप्रसङ्गादिति, पूर्वपूर्वसृष्टी जीवकृत- 
कर्मानुरोधेन तत्तद्धोग्यपदार्थसर्गवशादीश्चरे तद्दोषपरीहारोपपत्तेः। किन्तर्हि चेष्टाप्रयोजना- 
भावादिति। नेश्वरे चेष्टोपपत्तिमती भवतीति कर्तृत्वं न व्यवतिष्ठते। कृतिर्नाम प्रयत्नः। 
सर्वश्च प्रयत्नः प्रयतितारं कयापि कलया विकरोति परिवर्तयति परिणमयत्यवस्थान्तरं 
धर्मान्तरं वा गमयतीति नापलापमर्हति। कृतिमयः कूटस्थता न सेद्धुमीष्टे। यदुच्यते तदपि 
नित्यं सत्यपि परिणामे यस्ंमिस्तत्त्वं न विहन्यत इति, तत्र ब्रूमो नासौ कूटस्थनित्यता 
भवति। परिणामं तं तं प्राप्नुवती मृत्तावदेवावतिष्ठते यावत्तत्कायेषु घटादिष्वेकतमदप्यवशिष्यते। 
तत्तत्कार्योपादानं हि सा। नहि कार्य नाम कारणं क्षणमपि हातुमीष्टे। परं स्वरूपतस्तु मृद्‌ 
विनश्वरीति रथ्यापुरुषोऽपि वेद। तेन नित्यताभिलापोऽस्या गौण एव भवितुमर्हति न मुख्यः। 
आप्तकामस्याकामस्य चेश्वरस्य सृष्टौ प्रयोजनमपि किञ्जिन्नास्ति। तस्य भगवतः स्वाभाविकी 
ज्ञानबलक्रिया चेति श्रूयत इति चेन्न। तथापि दोषाऽविमोकः। स्वाभाविकत्वं नामापरप्रेरितत्वं 
भवति नान्यत्किञ्चित्‌। क्रिया नाम सर्वा स्वतः प्रवृत्ता परतो वा प्रवृत्ता कमपि संस्कारं 
जनयति क्रियावति, ताद्वस्थ्यमस्य विहन्ति, ऐकरूप्यं चास्यापहरति, विनाशौन्मुख्यं 
चास्य व्यनक्ति। एष नियमः, नायं व्यभिचरन्‌ दृष्ट:। एतस्यैव हेतोजैमिनीया जैनश्लाऽकर्तृकं 
जगदिति प्रतिपन्नाः। कुतोऽस्य प्रभव इति तु नेशते ते प्रवक्तुम्‌, न चापहुवतेऽस्य 
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एवं श्रुत्यनुगृहीतायां युकत्युपोद्बलितायां ब्रमण उपादानकारणतायां स्थितायामित्यं 
प्रत्यवतिष्ठन्ते वादिनः-यद्येवमुपादानताऽभ्युपेयेत तदा यथा परे कारये समुत्पन्ने तत्कारणानां 
तन्तूनां पृथक्‌ सत्ता नोपलभ्यते यथा वा घटे जाते तत्कारणभूताया मृदः पथग्भावो नास्ति 
एवं जगति जाते ब्रह्म पृथङ नावशिष्येतेति। तान्‌ प्रति ब्रूमो न वयं केवलोपादानत्व- 
मातिष्ठामहे येनायं दोषः प्रादुःष्यात्‌, किन्तह्भिन्ननिमित्तोपादानत्वमिति। 

यद्यपि श्रुतिषु क्वचिदप्ययं प्रपञ्चो ब्रह्मणो विवर्त इति नोक्तं तथापि निरवयवस्य 
सतो ब्रह्मण उपादानत्वे परिणामासंभवात्‌ पारिशेष्याद्िवर्त एवास्थेयो भवति। विवर्तः 
समाश्रयेणैव श्रुत्युक्तमुपादानत्वं शक्यमुपपादयितुम्‌। विर्वतश्चातत्वतोऽन्यथाप्रथेति लक्षित:। 
यथा वा वेदान्तपरिभाषाकारैनिरूपितम्‌-विवतो नाम उपादानविषमसत्ताककायोत्पत्तिरिति। 
इदं दृश्यमानं नानानामरूपात्मकं विश्वं ब्रह्मणो विवर्त इति कृतान्तः। अयं च 

भवति। कयमविद्या नाम। अविद्या हि सदसदृभ्यामनिर्वचनीयं त्रिगुणात्मक 

ज्ञानविरोधि भावरूपं यत्किञ्चिदिति वदन्ति। सेयमविद्या विक्षेपावरणशक्ति- द्वयान्विता 
ब्रह्माऽऽवृणोति, आवृत्य च विक्षिपति प्रतिभासयति सकलमिमं प्रपञ्चम्‌। इयं चानादिरपि 
सान्ता, कालान्तरे बाध्यमानत्वात्‌। ननु सत्यामविद्यायां जीवः समुद्भवति, सति च जीवेऽविद्या 
समुल्लसतीतीतरेतराश्रयताप्रसङ्गः। न ह्यविद्या पश्चात्तनस्वकार्यवृत्तिः स्यादिति युज्यत 
इति चेत्‌ केयं बिभीषिका। अनादिरियमविद्याया जीवस्य चान्योन्यसमाश्रयः। कालानवच्चछिन्न 
ह्येतयोः साहचर्यमिति गृहाण! 

नन्वेवंविधोऽन्योन्याश्रयसंबन्धो न बुद्धिमुपारोहतीति चेत्‌, सत्यम्‌। इदं ह्यविद्याया 
अविद्यात्वं यद्‌ दुरवधारत्वम्‌। अनिर्वाच्या चाविद्या बुद्धिविषयश्चेति विप्रतिषिद्धम्‌ तदुक्तम्‌- 

दुघटत्वमविद्याया भूषण न तु दूषणम्‌। 
कथञ्चिद्‌ घटमानत्वऽ विद्यात्व' vue भवेत्‌॥ इति 

जगतो व्याख्यात्रीयमविद्या स्वयमव्याख्येयेति स्थितम्‌। अयं दृश्यमानः प्रपञ्चः 
सुतुच्छक इति परेऽपि प्रस्थानभेदाः स्वीकुर्वते। तथा चोक्तं सांख्यवृद्धैः पात्जले भाष्ये 
चतुर्थं चरणे- 


गुणाना परम रूप न दृष्टिपथमृच्छति | 
यतु दृष्टिपथः प्राप्त तन्मायेव सुतुच्छकम्‌॥ [4.13] इति 
एतदभिप्रेत्यैव भगवता गौतमेनापि सूत्रितम्‌“ स्वप्नविषयाभिमानवदयं प्रमाण- 
प्रमेयाभिमानः” [4/2/32] इति, + मायागन्धर्वनगरमृगतृष्णिकावद्वा” [4/2/32], इति 
चेति जितमद्वैतवादिभिः। 
महन्नामोपकृतं लोकस्याद्वैतवादेनेति wegen! शास्त्रेण यत्र तत्रोपदिष्ट 
आत्मौपम्यदर्शने तदाश्रिते च व्यवहारे तत उपपद्यत एव यथाहमात्मनि वर्ते तथा परेषु 
परत्वेनाभासमानेष्वपि वर्तेयेति। वास्तवे नानात्वे सादुश्यबुद्धिरुपदिष्टा मृषा स्यात्‌ तन्निबन्धनश्च 
व्यवहारो न हित: स्यात्‌। ऐकात्म्यमिदं सर्वम्‌, नेह नानास्ति किञ्चनेति च वेदान्तरद्धन्तः। 
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एक एव न आत्मा। नानात्वं तु देहनिबन्धनम्‌। देहा भिद्यन्ते न देही। आभणति लोक: 
-यः परः स द्वेष्यो भवतीति। अहमन्यमाहन्यामित्युद्यनेव विलीयते भावः। wen 
मात्मानमाध्रीय। कथमहमन्यस्मिन्‌ व्यलीक कुर्याम्‌। अलीक तदन्यत्वं वास्तवं चैकत्वम्‌। | 
न जातुचित्कुतश्चिद्‌ बिभीयाम्‌| परस्माद्धि भयं भवति। मम च परो नास्ति। सवो देही 
ममात्मनो5व्यतिरिक्त इति। एवं दृढभूमि गते सर्वात्मताविश्वासे सर्वसत्त्वानामहिंसनी- 
यताऽर्थादापद्यते। न खलु कश्चनार्य्य: क्षोदिष्ठमपि जन्तु हन्तुमीष्टे। एकात्मत्वं हि वारयति 
एवं चाहिंसा परमो धर्म इति फलितम्‌। आचर्यमाण एष धर्मः सर्वत्र भुवि भावुक भावयेत्कलि 
विकलयेच्छमं च प्रतिष्ठापयेत्‌। | 
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गीता में आत्मा का अमरत्व 








गीता में आत्मा के अमरत्व की चर्चा जिस प्रकरण में आती है उसे समझे बिना इसे 
समझना कठिन है। कौरवों और पाण्डवों की सेनाएं जब एक दूसरे के सामने लड़ने 
को तैयार खडी थीं, तब अुर्जन ने श्री कृष्ण से कहा कि आप मेरा रथ उन दोनों 
सेनाओं के बीच ले जायें-सेनयारुभयामध्ये रथ स्थापय मेऽच्युत '-जिससे कि मै 
देख सक्‌ं कि इस युद्ध में मुझे किन से लड़ना है-कं मया सह योद्धव्यमस्मिन्‌ रणसमुद्यमे? 
अर्जुन के कहने के अनुसार श्री कृष्ण रथ को दोनों सेनाओं के वीच ला खड़ा करते 
हैं। अर्जुन तब देखते हैं अपने सामने अपने बन्धु-बान्धवों और गुरुजनों sh उनका 
पसीना छूटने लगता है। शरीर का अङ्ग अङ्ग सिहर उठता है, मुंह सूखने लगता हे, 
शरीर कांप उठता है, रोमांच हो आता है। गाण्डीव हाथ से छूटने लगता है। त्वचा 
जलने लगती है। सिर चक्कर खाने लगता है। वे सोचते हैं कि इन सब अपने लोगों 
को मार कर राज्य मिला भी तो क्या । इनके रक्‍त से सने भोगों को मै भोगूं क्या? नहीं 
मुझसे युद्ध नहीं हो पायेगा। भीष्म और द्रोण जैसे पूजनीय महापुरुषों के वार का 
जवाब मैं बाण चला कर कैसे दे पाऊंगा। न भई ना मुझसे युद्ध नहीं होने का! यह कह 
कर वह रथ के पिछले भाग पर बैठ जाता है-रथापस्थ उपाविशत? तब श्री कृष्ण 
उसे समझाते हैं कि क्यों उसे विषम परिस्थिति में विषाद ने आ घेरा है-कुतसत्वा 
कश्मलमिदं विषमे समुपस्थितम्‌/' आयां ने तो कभी ऐसा किया नहीं-अनार्यजुष्टम्‌[ 
स्वर्ग इससे मिलता नहीं, अस्वग्यम-जोकि क्षत्रिय को युद्ध करने से अनायास ही 
अपने आप ही, यदृच्छया, मिल जाता है। अपयश ही इससे होता है। 

अर्जुन को सही रास्ते पर लाने के लिये श्रीकृष्ण तीन मार्ग अपनाते हैं। पहला 
मार्ग है सांसारिकता का। जिस संसार में रहना है उस संसार की गतिविधि से व्यक्ति 
विमुख नहीं हो सकता। मान-अपमान, यश-अपयश इस संसार के र्म हैं। श्रेष्ठ 
व्यक्ति मान चाहता है अपमान नहीं, यश चाहता है, अपयश नहीं। अर्जुन के युद्ध न 
करने से उसका अपयश ही होगा। अर्जुन डर के मारे युद्ध से भाग खडा हुआ यही 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


196 Philosophy and Religion 


लोग कहते फिरेंगे-भयाद्रणादुपरत Wed त्वा महारथाः। ° युगों-युगों तक उसका 
अपयश बना रहेगा, जोकि मृत्यु से भी बढ़ कर होगा। 

दूसरा मार्ग जो श्री कृष्ण अपनाते हैं वह है-शरीर की नश्वरता का। शरीर को 
तो एक न एक दिन मरना ही है। मारने वाला समझता है कि मैं मार रहा हूं जबकि 
स्थिति यह है कि उसका अन्त आ गया है। मारने वाला तो निमित्त बन जाता है मरने 
का-मयेवेते निहताः पूवमेव/ निमित्तमात्र भव सव्यसाचिन्‌। ° 

तीसरा मार्ग है आत्मा की अमरता का। अर्जुन यह समझते ही क्यों है कि वे 
मार रहे हैं। कौन किसे मार रहा है-क घातयति हात्ति कम्‌?' क्यों अर्जुन अपराध बोघ 
से ग्रस्त हुए जा रहे हैं। मैं कैसे भाई, चाचा, मामा, पितामह, गुरु-इन सबको मार 
सकूंगा। वह मार सकने की स्थिति में ही नहीं है। आत्मा तो अजर अमर है। शरीर के 
मारे जाने पर भी वह मर नहीं जाता है-न हन्यते हन्यमाने शरीरे। * हर प्राणी में दो 
तत्व हैं एक शरीर और दूसरा आत्मा। शरीर को मारने या न मारने का कोई अर्थ नहीं 
है क्योंकि उसने एक न एक दिन मरना ही है। आत्मा को मरना है ही नहीं। फिर मैं 
अमुक को मारता हूं, इस कथन का अवकाश ही कहां है? जब अर्जुन किसी को 
मारने की स्थिति में ही नहीं तो उसे विषाद क्यों। क्यों नहीं वह शस्त्र उठा कर अपना 
35 पूरा करता? यह हे वह प्रकरण जहां गीता में आत्मा के अमरत्व की चर्चा आई 

| 

गीता कहती है, कि आत्मा अजन्मा, नित्य, शाश्वत, अति पुरातन है। शस्त्र इसे 
काटते नहीं, आग इसे जलाती नहीं, जल इसे गीला करता नहीं, वायु सुखाती नहीं। 
काटा यह जा नहीं सकता, जलाया जाना इसका सम्भव नहीं, गीला इसे किया नहीं 
जा सकता, सुखा इसे कोई सकता नहीं- 


नैने छिन्दत्ति शास्त्राणि नैन दहति पावक:। 
qw क्लेदयन्त्यापो न शोषयति e: 
अच्छद्याऽयमदाह्याऽयमक्लेद्योऽशाष्य एव FI 
नित्य; सर्वगतः स्थाणुरचलाऽ यः सनातन:॥ ° 
यह नित्य है, सब जगह है, स्थिर है और सनातन (शाश्‍वत) है। 
गीता में आत्मा के जिस स्वरूप का वर्णन किया है बह वही है जो उपनिषदों 


में भी मिलता है। और यह स्वभाविक ही है। गीता उपनिषदों का सार रूप ही है। एक 
प्राचीन श्लोक में कहा ही गया हे- 


स्वापनिषदो गावो दोग्धा गोपालनन्दनः। 
पार्था वत्स; सुषीभॉक्ता दुग्ध' गीतामृत' महत्‌। 


समस्त उपनिषद्‌ गाय हैं, उनका दोहन करने वाले भगवान्‌ गोपाल नन्दन हैं? अर्जुन 


बछडा है और दुग्ध गीता रूपी अमृत है! 
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गीता के प्रत्येक अध्याय की पुष्पिका में भी उपनिषदों को भगवान्‌ के द्वारा 
गाया हुआ बताया गया है-श्रीमद्भगवद्गीतासु उपनिषत्सु। 

गीता के जिस श्लोक में आत्मा को अजन्मा, नित्य, शाश्‍वत एवं पुराण कहा 
है- 

अजो तित्यः शाश्वत य' पुराणों न हन्यते हन्यमाने शरीरे 

वह कठोपनिषद्‌" का ही है जहां कि वह ऐसा का ऐसा ही मिलता है। 

इसी आत्मा को जानने के लिये, सुनने समझने के लिये और ध्यान करने के 
लिये उपनिषद्‌ ने निर्देश किया है-आत्मा ast मन्तव्यः श्रोतव्यो निदिध्यासितव्यः।" 
आत्मबोध हो जाने पर व्यक्ति को कर्म लिप्त नहीं करता है-न कर्म लिप्यते नरे! 
उससे अलिप्त रह कर वह उसके बन्धन से मुक्‍त होगा, जिसके कारण उसे कर्मफल 
का भोग करने के लिए बार बार शरीर धारण करना पड़ता है। जब तक कर्म बन्धन 
रहेगा आत्मा शरीर घारण करता ही जाएगा। यदि एक शरीर पुराना पड़ जायगा तो वह 
दूसरा नया शरीर धारण करेगा, ठीक उसी प्रकार जिस प्रकार मनुष्य फटे पुराने वस्त्रो 
को त्याग कर नये धारण करता है- 


वासासि जीणाति यथा विहाय 
नवाति गृहणाति नरोऽपराणि 
तथा शरीराणि विहाय जीणा- 
न्यन्यानि सयाति नवाति Fen ? 
शरीर की तो यही स्थिति है। उसे तो पुराने कपड़ों की तरह बदले जाते ही 
रहना है। तो उसके जाने पर बिखलना क्या-तत्र का परिदेवना? अनश्वर के रहते 
नश्वर के पीछे क्या भटकना। जिसे बने ही रहना है, एक सार, एक समान, उसका 
बोध होने पर क्या मोह और क्या शोक? तत्र को मोहः कः शोक एकत्वमनुपश्यतः? * 
बृहदारण्यक उपनिषद्‌ में आत्मा के एक शरीर से दूसरे शरीर में अनुप्रवेश को 
एक अन्य अतीव सटीक उदाहरण से समझाया गया है। एक लूता, घास के एक 
तिनके पर चढती जाती है जैसे ही वह उसके अन्त तक पहुंचती है तो झट से दूसरे 
तिनके पर चढ़ जाती है और उस पर चलने लगती है वही स्थिति है आत्मा की और 
शरीर की। तिनके बदलते रहते हैं, लूता वही की वही रहती है। शरीर बदलते रहते हैं, 
आत्मा वही की वही रहती है। वह तो सदा से है और सदा रहेगी ही! उसका जन्म 
और पुनर्जन्म नहीं है-नाय भूत्वा भविता वा न भूय:! वह तो अज है, अजन्मा है। 
सदा था, सदा से है और सदा ही रहेगा। 
किसी भी जीव के सन्दर्भ में जब आत्मा की चर्चा की जाती है तो उससे 
तात्पर्य होता है जीत्रात्मा, individualself और एसा supreme self दोनों एक, 
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ही हैं। असीम को जब सीमित कर देखा जाता है तो उसे अलग नाम दे दिया जाता 
है। जीव तक सीमित होने के कारण वह जीवात्मा कहलाता है। सीमा हट जाय तो वह 
असीम ही है। अलग अलग पात्रों में रखा जल, अमुक पात्र का जल, अमुक पात्र का 
जल कहलाता है। पात्रों के भेद के कारण ही जल का भेद कर लिया जाता है। 
अन्यथा जल तो जल ही है। इसी प्रकार जीवोपाध्यवच्छिन्न आत्मा जीवात्मा कहा 
जाता है। जीवोपाधि हटा देने पर आत्मा आत्मा ही है अनादि, अनन्त, अनश्वर। वह 
सब प्राणियों में है, सब प्राणी उसमें हे-सर्वाणि भूतान्यात्मन्येवानु पश्यति 
चात्मानमा!* उस विशाल, बृहद्‌, ब्रह्म का साक्षात्कार होने पर मनुष्य में और उसमें 
कोई पृथकता रह नहीं जाती। ब्रह्म को जानना और ब्रह्म बन जाना दोनों एक ही हैं-स 
यो ह वै-ब्रह्म वेद ब्रह्मैव weil" 
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i THEAUTHOR : 
| Born on 29th September, 1930, Professor Satya Vrat 

| Shastri had his early education under his father, 
| Professor Charu Deva Shastri. He received record marks 
3 inB.A. Hons. in Sanskrit and a First Class First in M.A. 
| in Sanskrit from the Punjab University, and won 
University Medals. After doing his Ph.D. at the Banaras 
- Hindu University he joined the University of Delhi, 
where during the forty years of his teaching career he has 
held important positions as the Head of the Department of Sanskrit and the 
Dean of the Faculty of Arts. He was also Vice-Chancellor of Shri Jagannath 
Sanskrit University, Puri, Orissa. He has the distinction of having been 

_ visiting professor in five universities on three continents. He has attended and 
chaired a number of national and international conferences and seminars and 
delivered more than a hundred lectures in: universities in Europe, North 
America, Southeast Asia and the Far East. 
At Present he is Honorary Professor at the Special Centre for Sanskrit, 
Jawaharlal Nehru University, New Delhi. : 

| Both a creative and a cirtical writer, Prof. Satya Vrat Shastri has to his 
credit in creative writing in Sanskrit three Mahakavyas of about a thousand 
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- stanzas each, one Prabandhakavya and three Khandakavyas, and five works E CR 
|. . incritical writing including a pioneering one, The Ramayana—A Linguistic . sy 
. Study. . | 3 | | is ‘2 
| He is the subject matter of seventeen theses for Ph.D. and D.Litt. degrees 2305 
| inIndian Universities. eee | T 
: 4 He has edited two research journals the Indological Studies and the — 5 
न Srijagannathajyotih of which he was the founder, three felicitation volumes T di 
anda dictionary ofthe Sanskrit Words in SoutheastAsian Languages. ; 
E He has translated A.A. Macdonell's 4 Vedic Grammar for Students into Ee 
d Hindi, the Sanskrit Mahakavya the Sriramacaritabdhiratnam into English C 
+ — andtheselectpoems ofthe prominent poets of the world into Sanskrit. NS CE 
4 He is working presently on a multi-volume Sanskrit Mahakavya on the E d 
principal cultural currents ofthe world. | 2E | (MES 
i Recipient of fifty-two honours and awards, national. international, - . War 
2 including Padma Shri and four Honorary Doctorates, he was described in the poe 
4 . Citation for the Honorary Doctorate at the Silpakorn University, Bangkok as GUEST 
^ . a*living legend in the field of Sanskrit. | - E: 
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